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THE TWOFOLD WAY II 
PLATONIC INFLUENCES IN THE WORK OF CLEMENT OF 
ALEXANDRIA 


BY 


J. WYTZES 


“Quand les Péres ‘pensent’ leur mystique ils plato- 
nisent”’. FESTUGIERE |. 

‘**Platonicien et Biblique, il est un témoin originel 
de cette rencontre du génie grec et du génie 
oriental, de la spéculation humaine et de la 
révélation divine’. MONDESERT ?. 


In a previous article * we made some observations on one of the 
components of the “twofold way’’, that is, on the goya or ethics. 
Clement is convinced that natural man cannot stand before God. 
There is a special state of mind required to be in contact with 
God, and for the sake of this contact man starts working on 
himself. The previous article was meant to indicate points of 
agreement with Plato. 

Clement has one more component of the twofold way which he 
generally calls “gnosis” 4. Anyone who is at all conversant with 
Clement’s works will have seen that to him gnosis is the acme 
of religious life. He uses the word gnosis for various activities of 
spiritual life which are connected with each other, but culminate 
in the contemplation of God, of truth, etc. More than one investigator 
has made the complaint that Clement does not give a clear 
definition of such contemplation, although he is not chary of 
definitions. To mention only two of these authorities: after 
mentioning a few of such indications as are given by Clement, 





A. J. Festugiére, Contemplation et vie contemplative selon Platon, p. 5. 
C. Mondésert, Clément d’Alexandrie, p. 267. 

Vigiliae Christianae, vol. XI, no. 4. 

There are several synonyms: oogia, émothun and especially #ewoia 
cf. W. Volker, Der wahre Gnostiker nach Clemens Alexandrinus, 1952, 
pp. 309; 313; 316. 
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Volker continues: ‘“‘was alles reichlich unbestimmt gehalten ist’’ 5, 
and Camelot makes the following pronouncement: “Il ne faut pas 
s’attendre 4 trouver chez Clément une définition ferme et précise 
de la gnose orthodoxe; ici plus que jamais, il est extrémement 
difficile d’étreindre cette pensée et de l’exprimer en formules 
rigoureuses et définitives”’ °. 

As — with Festugiére — we are of the opinion that with gnosis 
there is question of Platonic influence’, we think the best plan 
will be to examine what Clement meant by ta vontd and their 
contemplation. With these words we seem already to have landed 
in the midst of Platonism. For just like Plato Clement distinguished 
a kosmos noetos and a kosmos aisthetos. He does not care about 
the relation between these two. His work lacks any specification 
about the metoché. This is a feature which he has in common 
with the Platonizing philosophers of Imperial Rome, for also in 
Albinos e.g. this part of the doctrine of the ideas no longer plays 
a part. ‘“Die Erklarung hierfiir ist, dass der Gegensatz intelligibel- 
sinnlich nicht mehr auf wissenschaftlicher Erkenntniss baut, sondern 
als praktisch-religidses Postulat aufgestellt ist’’ ®. It is true, Clement 
thinks that 7) Bdgfagocs yiAocogia also knows the distinction between 
the kosmos noetos. and the kosmos aisthetos, of which one is the 
archetupos, the other the eikoon §*, but he does not elaborate this 
thought into a cosmological view. In a religious sense, however, 
the kosmos noetos is all the more important. In str. 2, 5, 1 he quotes 
a pronouncement of the Sapientia Salomonis. In his view the 
opening words refer to the kosmos aisthetos. What follows is more 
important: é&j¢ dé xai meoi thy vontmy aivitteta OV dy éndyer’ 
,O0a té ott xpvata xal éugpari eéyyvwrv. 4 yao ndvtTwv TeExvitic 
&didaké we cogia’. This is, he says, a brief summary of the pro- 
gramme of our philosophy: éyewc év Boayet to éndyyehua tio xa? 





5 Volker, o.c., 408. 

6 P. Th. Camelot, Foi et gnose, 1945, p. 96; cf. 131. 

7 Festugiére, o.c., p. 5: ““De longues réflexions sur les origines de la 
théologie mystique ont préparé ce livre. I] m’est apparu, comme & bien 
d’autres, & Clément, & Origine, & Augustin, que sur ce point le mouvement 
issu de Jésus a doué d’une vie nouvelle un organisme dont la structure 
remonte & Platon’’. 

8 Hal Koch, Pronoia und Paideusis, p. 233. 

8a str. 5, 93, 4. 





THE TWOFOLD WAY II 131 


yuas pidocopiac. avdyer b&€ 4) tobtwv uddnots, peta OpdAS nodtEtac 
doxndetoa, (the twofold way!) dia tij¢ advtwr texvitidos aogiac éxi 
tov tyeudva tod mavtéc, dvaddwtdy ti yorua xai dvotjoator, 
éEavaywoodtv dei xai mdgow ayiotduevoy tod dudxovtoc*®. Gnosis, 
the knowledge of the noeta, is here the knowledge of God. Thus 
he can say: votc dé ydoa dey, voic dé 6 Bedc. ©. Such pronounce- 
ments have no significance for him in a philosophical respect, 
but they are important in a religious sense, witness the edifying 
allegorical exegesis of the story of Abraham éA0dv......... 
60a tov ténov paxoddev.4. These is as follows: paxoddev odv 
dxohoviws dod tov tdénov. dvaddwtos yao % ydea tod Beod, dv 
yioay idedy 6 IThdtwv xéxdnuev. The explanation of the dxoloviwe 
is: eixdtwo népowiev dodta tH APadu dia tO &y yevéoe elva, xai 
60 ayyélov moocex@o pvotaywyeita. Plato had borrowed this 
thought from Moses and to prove this thesis Clement quotes a long 
passage from the Republic 1”. Perhaps in this use of the term 
Choora ideoon there was also the echo of another notion evoked in 
him by the word noeta, viz., that of “heaven”. Would it be 
permissible to assume that noeta has this meaning also in a 
pronouncement like the following: éueddéy (the Lord) te todv 
ovvtooyoy tod xdopov adviownov éni ta vonta xai xvoia bia Tic 
yrooews avayew &x xdopmov sic xdouov4®? In what follows in this 
article it will appear that gnosis gives heavenly life. The distinction 
between earth and heaven must be assumed indeed in the following 
observation Clement makes: xai tiyuntéov év wév toic aicdytoics tovdc 
Goyovtag xai tods yoveic xai advta tov aoeofitepoy... év de toic 
vontoic td moeapitator év yevéoet, TIv Gxoovoy aoxiv te xai anapyrv 
tay dvtwy, tov vidr. 184, Also str. 6, 68, 1 ss. is highly interesting on 
account of the alternative use of Platonic terms and texts from 
the Bible, in which the latter explain the meaning to be attached 





® str. 2, 5, 28s. 

10 str. 4, 155, 2; cf. 5, 16, 3: 4) de idéa évvdnua tod #eod, where he appeals 
to Plato. For the rest this thought was also current in contemporary 
philosophy, cf. Albinos ep., 9, 2. 

1 str. 5, 73, 188. 

12 str. 5, 74, 2; rep. VII, 532 ab, vide app. 

13 «gtr. 6, 126, 3. 

we gr. 7, 2, 3. 
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to noeta. In what precedes Clement discusses certain contrasts 
between Greek and barbarian, 1.e., biblical philosophy, and then 
goes on to say: 610 xai otoryewwtixn (elementary) tic éotw 7) wegux?) 
aitn pidocopia (the Greek), tijc teheiac dvtwco énvothuncs (gnosis) 
énéxewa xdouov meoi Ta vonta xai étt tovtTwY mvevuatixwteoa 4 
avaotoeyouévyns, ,,2 dpbahudcs obu eidev xai od¢ odx Fxovaev obdé 
éxi xapdiay avéByn avdodawyr.” In this Bibletext © St. Paul 
described heavenly life, and no doubt Clement was also thinking 
of it. There is a parallel in str. 5, 34, 7 where he says of Christ: 
sic O& TOY vontoy xdauov mdvog 6 xvoLlog <apxEegEeds> yEvdmEvos eic- 
etal, <dl> THY naday sig THY tod aooitov yrMow magercdvduevoc.. . 
Here he refers to Phil. 2, 9 where Paul speaks of the exaltation of 
Christ after his sufferings. In 5, 16, 1 ta vonta and ta péAdorvta 
are mentioned in the same breath, and we shall see that 
ta péAAovta is heavenly life. A very remarkable utterance is also 
found in str. 4, 155, 4. In 2 he quotes with approval a statement 
made by Plato: eixdtwe ody xai [TAdtwv tov tév idedv Pewontixdy 
Beov 1® gy avdowdnoig Cyjceadai wno.. He then continues: détayv ydo 
poy yevécews ” dtaegavapdoa xa éavtyy te 7 xali dutdh toic 
eldeaw, oidg éott nai 6 Ev TH Oseaitytw ,,noovpaioc’, olov dyyedoc 
76n yevduevoc ovv -Xorotm éota, Bewontixdc dv... There is no 
doubt that the dyyedoc and the being with Christ meant more to 
him than the cidecr éutAj, unless by e:dé he understood the angels. 
This possibility is not excluded. Already Philo, from whom Clement 





14 Possibly this is an effort to transcend the noéta in order to attain 
to ever higher entities, a tendency also observable in Neo-Platonism. 
Cf. sir. 5, 38, 6 donmeg dé 6 xdoi0g txEepdyvw Tod xdomov mavtdéc, waGAdov dé 
énéxewa tod vontod and 6, 86, 1, where in a symbolical explanation of the 
tabernacle and its furniture the propaedeutic meaning of arithmetic is 
demonstrated. Here insight leads to the noéta, or rather, cic ta dyia xai taHv 
dyiwy ta dyia, in which he no doubt thought of heavenly life. 

% 1 Cor. 2, 9. 

16 6“‘like a god’’. By a theos Clement understands an inmate of heaven. 
To be so already on earth was his religious ideal e.g. 7, 95, 2, cf. p. 7, 
Cf. also passages on #ed¢ in Camelot, o.c. 122, nt. 2, and G. W. Butterworth, 
The deification of man in Clement of Alexandria, The Journal of Theol. 
Studies, vol. XVIII. 

7 6Cf. Abraham str. 5, 73, 1; p. 131 of this paper. 

18 A well known expression in the Phaedo. 
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has learned so much, identified the angels with ideas ¥, and if 
Clement should have taken over this thought from Philo, he 
would have made disciples: ‘“Les noeta, ce sont aussi les créatures 
spirituelles, qui entourent Dieu, le plérome des anges”’ thus Daniélou 
puts in words a particular complex of ideas in Gregory of 
Nyssa 2°. No more than his contemporaries does Clement work 
with the philosophical meaning of the ideas ”4. 

Philosophically speaking it is nonsense to equalize ideas and 
angels. But the Christian followers of Philo were not interested 
in philosophy, epistemology, and the explanation of the kosmos 
aisthétos. They longed for another, a heavenly world, as we shall 
see. To them the kosmos noétos only had a religious sense. And it 
is this sense also that Plato assigned to the world of the ideas in 
the first place. Therefore we cannot quite agree with Meifort when 
he says: “Aber auf den positiven Sinngehalt gesehen, ergibt sich 
ein grundlegender Unterschied beider Anschauungen. Dieser wird 
evident, sobald wir uns klar machen, welche Bedeutung fiir Plato 
die “‘Zerkliiftung’’ der Welt hat. Denn fiir Plato handelt es sich 
bei jenem Wissen iiber die Dingwelt hinaus nicht einfach um ein 
metaphysiches Axiom, sondern die platonische Dualitaét der Welt 
will betrachtet sein unter dem Gesichtspunkt der Frage: wie ist 
Erkenntnis méglich?... Fiir Clemens aber ist die hdhere Welt 
des Denkbaren jene Welt des Glaubens, die darum die allein wahre 
ist, weil nur in ihr die suchende Seele letzte Befriedigung findet, 
also am platonischen Original gemessen seinem Wesen nach etwas 





19 G. Kafka und H. Eibl, Der Ausklang der antiken Philosophie, p. 181 
with note 782: Die Engel als reine Intelligenzen vorgestellt. 

20 ~J. Daniélou, Platonisme et théologie mystique, p. 168. Cf. passim in 
the chapter La cité des anges p. 152. p. 161: “L’intéret de ce morceau est 
le lien qu’il établit entre la contemplation et le retour dans le monde 
intelligible qui est ici identifié avec le sphére des anges’’. 

21 But we may wonder what he meant by a pronouncement such as 
&y <te> toicg émiotnuovimoic, udvoc My éniothuwr, xoatiotevoer (the gnostic)... 
toig vontoic mpocxeiuevoc aei an’ éxeivwy avwitev taHv aoyetinwy thy neoi Ta 
avdodnea attod dioixnow danoyoagdouevoc ... (str. 6, 79, 1). Is this an isolated 
lump of Platonic philosophy and would it really refer to ideal norms? Or 
would heavenly life after all be conceived of by him as the model for life 
on earth? That the church on earth is the image of the heavenly church 
he teaches in str. 4, 66, 1; 6, 107, 2: the ecclesiastical ranks are called 
finuata ayyehixnc d6&y¢ just as later in Dionysios Areopagita. 
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durchaus Verschiedenes” 22. The Phaedo and the Symposion, for 
instance, prove that also Plato’s soul found its ultimate peace in 
the world of ideas, like that of Clement in the kosmos noétos. And 
as to the metaphysical axiom, Festugiére rightly speaks of the 
world of ideas as an ,,objet de foi’ #3. We will listen to him also 
when he says: ‘‘A couper l’oeuvre du philosophe en deux tron¢ons, 
& faire de la science platonicienne un jeu logique qui ne méne 
pas 4 l’étre, de la contemplation platonicienne une exercice 
esthétique qui n’ait pas valeur de science, on ne heurte pas seulement 
les habitudes constantes de la pensée grecque, laquelle ordonne 
le connaitre 4 |’étre et dés lors présuppose |’étre au connaitre, on 
néglige ce que les Dialogues apportent au juste de plus neuf, une 
métaphysique qui est ensemble une religion” %*. We think that 
Meifort describes the state of affairs more correctly when he says: 
“In der Sehnsucht nach dieser Welt fiihlte man (der religidse 
Enthousiast dieser Zeit) sich mit Platon verwandt, in der Erfassung 
dieser ,,anderen”’ Welt als der allein wahren, deren Besitz héchste 
Seligkeit bedeutete, fiihlte man sich mit ihm eines Geistes. So 
kann denn auch der Christ Clemens meinen dass er mit Recht an 
den klangvollsten Namen der griechischen Geisteswelt ankniipft, 
wenn er in jener hodheren geistigen Welt, die Platon geschaut 
hatte, die philosophische Grundlage fiir den christlichen Glauben 
findet >. When Clement and his followers looked upon Plato as 
above all a religious prophet, they were not mistaken. Plato’s 
kosmos noétos is a vision of perfectness, which is not of this world, 
and is therefore the soul’s native country and destination. 

The following quotation may illustrate this mood in Clement. 
It is concerned with prayer. Tavtn xai moocavateivouer tiv xepadny 
nal tac yeioac sic odpavey aigouev tovs te mddac éneye(oouev xata 
thy tEhevtaiay tic ebyic ovvenpadrnaw, enaxodovdoirtes tH noodvuia 
tod mvevuatocs sig tiv vontyy ovciar, xal, ovvagiotdve TH Adyw 
TO O@MUAa Tho Yio MEMMEVvol, METAQGLOY NOLNOdMEVOL ,,TIY poyry 
énteowuérny’ tH nd0w tHY xoELtTTOvwr, éni ,,ta Gyia’ ywoetv 





22 J. Meifort, Der Platonismus bei Clemens Alexandrinus, p. 15. 
#3 ~Festugiére, o.c., p. 100. 

24 Idem, o.c., p. 104. 

26 =Meifort, o.c., p. 17. 
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Bialopeda, tod decuod xatayeyahogeovotrtes tod capxixod *, Even 
apart from the quotation from the Phaedrus, this passage shows 
similarities to Plato. It may be doubtful whether voyt7) odcia 
means God or heaven in this case. The former explanation might 
find support in the purpose of prayer, viz. to be nearer to God 
aco dtt pwdhiota ovveyyuc ~corto tod Yeod*™ and dv ebyi¢o ovveivat 
uév onevdwv Be@ (ibidem 3). The meaning “heaven’”’ is supported 
by the words ézi ta dyia ywoeiv. It does not matter much: in 
heaven the gnostic is standing before God with the angels. What 
immediately follows our quotation is not without importance 
either. Contrary to those who keep fixed hours of prayer, Clement 
observes: add’ ody ye 6 yrwotixds maga Sdov eiyetar tov Piov, dv 
ebync ovveivat wév onevddwy de@, xatahedownévar 6é, ovvedAdvts cineiv, 
ndvta doa un yonomeder yevouévm éxei, ... 4 The important thing 
is to linger in the heavenly world *. 

He expresses this ideal also in another way, without using the 
word noéta. That gnosis is the means to attain to this ideal will 
appear from several pronouncements made by Clement. At the 
same time we will immediately posit at the outset that this ideal 
can not only be reached in the life beyond, but also here on earth *. 
The texts sometimes suggest the question whether Clement refers 
to the future life after death or to the present. There need not be 
question of opposition, for a mystic experiences a feeling of eternity. 
Some pronouncements may follow now: xai taya 6 towdtoc éviévde 
jon moodapav yer té ,,iadyyedoc”’ elva. peta yoo thy &v capxi 
tehevtaiay tmepoyry aei xata tO mooonxov éxi tO xoEittoY peETa- 
Bddiwy, sic tiv nate@av adAny éni thy xvoraxty dvtwo dia tio aylac 
EBdouddos éxetyetar wdvny, éaduevoc, Wo sineiv, po Eotd¢ xai pévov 





% str. 7, 40, 1. 

2? «str. 7, 40, 2. 

%a str. 7, 40, 3. 

2 6 Cf. str. 6, 105, 1 6 tolvey petouonaijoas ta no@ta xai eic andbevav 
pehethoac adbéjoac te sic edovlavy yywotinnc tedeiotntos iodyyedos uév Evtavda. ... 
onevdet TH yrdoe tH Oixaia dv aydanco Beod éni thy dyiay pov... 

29 We venture to go a little further in this respect than Camelot, o.c., 
p. 133: “‘Clement, malgré l’enthousiasme qu’il met & décrire sa gnose, ne 
parait pas, en dernier analyse, supposer qu’elle puisse se réaliser dés ici-bas 
en sa plénitude. 
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didiwc *°. The xpodafay points to the attainment of the state of 
a celestial, the last exaltation in the flesh no doubt, and in this 
passage the purpose is the being in heaven (in the latter part of it 
there is presumably also question of the life beyond). Thus 7, 82, 5: 
attixa advta ta éunodwv xatahinwy xai ndoay try nmegion@oay 
abtov GAny ineonparyoac téuver dia TH emtotiuns tov odveardr, xai 
duehday tac avevuatixac obaiac xai ndoay Goyny xai &Eovoiay dateta 
tay Bodvwyv tay dxowr, én’ éxeivo pdvov iéuevoc [éy’] 6 &yvw pdvor. 
Only the sequel points to the present: weifac ody tH mEeovoteoa tov 
épw teheiwg dua xai edovverdjtwc fii, aiotw éeédnidt xeodoas mpd¢ 
tHv tod uéAdovtos anexdoyyv. Thus also: didyer tH aveduati év toic 
yoootcs thy ayiwy, xdv éni yijc étt xatéynta *1, This sense of eternity 
is also expressed by the following enthusiastic passage: ,,7a 6’ 
Giha avy’, do&dlwr tov xdoiov. mAny éxeivac ynui tas yrwotixas 
poyds, th peyahonoensia tic Dewoias tnxeoPawotoacs éExdotns ayiac 
tafews trv noditeiav, xa’ dco ai waxdovar Dewy oixjoes duwpiopévat 
diaxexAjowrta, ayiac év ayiow Aoyiobeicag xai petaxomicdeioas 
Blac && Ghwv, sig ayusivovc apuswdrvwy ténwy ténovg apixomévac, 
ovx év xatdntooig 7 dia xatdéntowyv étt tiv Vewoiay donalouévac 
thy Oeiav, évagpyn O& Wo Rt pdhiota xai axoiPO@> sidixowh thy 
axdgectov wtinEeopvas ayanwoais woyaic éotiwpévac Béar, etc. 52, 
A sense of eternity experienced in this life by the gnostic, for the 
feelings implied in this paragraph are no doubt experienced on 
earth, as appears from all kinds of virtues and their application 
enumerated in the following paragraphs, which are only possible 
in this life **. Gnosis not only teaches the believer about his future 
life amid the angels in the life beyond the grave *4, he is already 





30. str. 7, 57, 5. 

31° str. 7, 80, 2. Cf. 7, 49, 4 dua tovrwy (singing psalms and saying prayers) 
éavtov évonoet tH ,,0eim yoom@”’ (Phaedr. 247a), & tic avvexotc prvjuns eic 
deiuyvnotov Bewoiay évtetaypévoc; 6, 75, 3 dnodnud@y modc¢ tov xvo.ov dv adydnny 
tiv m00¢ abtév, xdv td oxivoo attod éni yijc Peworta, and further on the 
ascetic way of life of the gnostic: 7, 78, 6 6 dé xai wet’ ayyédwv edynrat, 
,loayyehocs’, obdé &w noté tio ayias pooveds yiveta; 7, 101, 4 the gnostic a 
év oagxi meoinolAdy Bedc. 

32 str. 7, 13, 1, ef. 7, 56. 

83 e.g. 7, 13, 3 vai wh éavtov xtiler xai Snuovgyet, modc dé xal tovds 
énatovtas attod xoopuet éSopuoiotpevos Pe@ 6 yrwotixdc. 

84 str. 7, 56, 3 mpodiwdoxovoa thy goouévny thuiv xata tov Bedv peta Bedv 
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in possession of it: ti yrdoe otvy meneiouévog [xai] wo éotw 
éxactov tav pehddvtwy xéxtynta todto.*, Paragraph 4 which 
precedes our quotation is also important in various respects: 
obtos (the gnostic) yaiger wév éni toig nagodow ayadoic, yéynderv 
6é éni toig énnyyehuévoic, Mo dn nagodowv. ob yao AéAndev adtov 
aco av andyvta étt Ov dv éyyw pidoas oid éotw. For here we find 
the word parousia which suggests “‘le sentiment de présence’, about 
which there is more to follow, while the Christian element can be 
inferred from the “promised” blessings. A gnostic lives in the 
world of the future **, in eternity *’, in time and space he does 
not yet posses apokatastasis, but he has received this yrwotimdc 
already now *’. The aim of the gnostic is the contemplation of God, 
this is admitted. Life in the world of angels is, consequently, not 
a purpose in itself, but the real purpose is the contemplation of 
God in the heavenly spheres. This is therefore often added, though 
not in all cases in so many words. 

We revert to a passage that we have partly discussed above *. 
After the description of the ascension to heaven and life in the 





diaitay,... Plato too wants to express himself so concretely, cf. Phaedo 8la 
ao GdnP@> tov dowdy xodvov peta Pedy didyovoa (the soul). 69c; 82b eic dé ye 
Bedv yévog pr) pidocogicart: xai navteAds xaBae®@ anidvte od Péuic agixveiodat, 
GA’ 7} tH pidopadei.; 115d. This passage is indeed about life after death, 
but in the Symposion (210e) there is question of a direct contact with the 
Divine during the earthly life. In Plato the metaphorical element in these 
pronouncements is of course much stronger than in Clement, who really 
thought of the world of angels. 

= w@&. 7, 4, 5, of. 6, 77, 1. 

3% str. 6, 73, 4 6 & & ol¢ &ota dv adydane (very closely connected with 
gnosis) 767 yevduevoc tiv éAnida nooetAnpadc dia tio yrdoews. 

3? «str. 6, 75, 1ss. ddvvatoy yag tov dnaé tehewévta dv aydans xai thy 
adnijowtor tig Bewoiac etyooovvnv aiwWiwcs xai dxopéotwo éotidmpevov éxi Toic 
pixpoig xal yapalrAowc ét téoneoda. tic yao tnodeinetar Ett tov’tTm evhoyos 
aitia éni tad xoopixd nahiwdooueivy ayaba tH tO ,,dnodattov”’ anetAnpdott ,,pa>’, 
xdv undémw xata tov yodvov xai tov témov, GAA’ éxeivn ye TH yywotimy aydnn, 
Ov iv xal % xAnoovouia xai 4 maytedAnc enetar Gnoxatdotacic, Pefaodvtoc Ov 
Eoywv tod pucdanoddtov, 6 dia tod Ehéobar yywotinds dia tic aydancs pidoas 
mooeiAnpev 6 yywotixds; It is certain that this happens in this life, a.o. 
because Clement states that a gnostic does not quit life. Cf. 6, 73, 3... 
) aydan... sic thy évdtnta tig alotews anoxabeotaxvia tov yrwotixdy, yodvov 
xai témov mn mpocdeduevov.; 6, 77, 2 dv aydano npoanavtg t@ péAAovt. 

3% str. 7, 13, 1 ss. 
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heavenly places tf peyaionoencia tic Dewolac stneoPawodtoac 
éxaotns aylag tagews tiv noditeiay (the mode of life of each of 
the holy ranks), ei¢ dueivove duewdvwy ténwy témove apixopévac, 
the end comes: zogocoutseiv tH Dew and again ,,dmeovomdotwo”’ 
mMo0c0MAa@Y te xai ovvayv tH xvoiw. *®. Also very interesting is 5, 78, 
1 ss. The issue is here the knowledge of God. Clement begins the 
chapter with a pronouncement quoted from the seventh letter of 
Plato to the effect that the father of all is difficult to find and 
knowledge about him incommunicable to the masses *°. According 
to our author, Plato, the giAadjdyc, had quite rightly heard that 
Moses forbade the people to climb up the mountain with him. 
For us it is important to know that Moses went up the mountain 
to contemplate God and that Clement thus characterizes his 
movement: Mavoijc eis td d00¢ anwv (dia thy aylavy Bewolay éxi 
THY xopvgry tHv vont@v) which again connects the noéta with the 
knowledge of God. 

How is this gnosis brought about? Generally by means of prayer. 
Volker has devoted some beautiful pages to the gnostic’s life of 
prayer. His conclusion is: ‘““Wir haben also beim Gebetsleben des 
Gnostikers mit einem fortgesetzten Wechsel zwischen geistigem 
und miindlichem. Gebete zu rechnen, einem Zustand der dem 
mystischen Beten iiberhaupt eigentiimlich ist“. A few more 
words must be said about this mystical praying. Owing to this 
prayer, the gnostic soul is in the world of the angels: 6 6é xai met’ 
ayyélwv edyeta**®. Volker says: ‘“‘Vielleicht geben die Aus- 
fiihrungen iiber die Erkenntnisweise der Engel uns einen Finger- 
zeig, wie man sich die des Gnostikers vorzustellen hat: 2) d&vrdty 





39 str. 7, 13, 3; cf. 4, 155, 4; 7, 56, 1 yiverar 62 todto, dadtay tic xoEuacdy 
tod xvelov did te niotewc did te yrdoews did te aydanco xai ovvavaBy att 
(the Lord) &#a éotiv 6 tio niotewo judy xai aydanco Bedc xai goovoedc.; 
3 atrn (the gnosis) mod¢ téAoc dyer td atehedtyntov xai tédevov, mo0diddoxovca 
thy éoouévny tyiv xata tov Bedv peta Hedy Siartay, cf. 7, 57, 1 ss.; 6, 76, 1. 

40 ep. 7, 341 ed. 

42 0.¢., p. 417. 

42 str. 7, 78, 6; 7, 49, 4; 7, 40, 1 tadtn xai xoocavateivouer thy xeqadry 
xai tac xeigac eic ovpavdv aigopuev tovc te mddac éneye(oouev xata THY Tedevtaiay 
tic ebyic ovvexpdrnow, éexaxohoviotrtes tH nooPvuia tod mvevdpatog eis tH 
vontny ovotay...; 7, 45, 1 peta didguatoc éviéov tic ebyiic toic vontoic xai 
mvevpatixoic wo & pddiota yyvwotixds oixerovpevoc.; 6, 102, 1. 
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ovvaicdnaic tay ayyéhwv... dvvduer twi doorjtw xai dvev tis 
aicdntis axonc dua vonjuatt ndvta ywooxer. Daraus wird man zwei 
Charakteristika folgern diirfen. Die Gnosis ist ein rein geistiges 
Erfassen, und es folgt momentan, alles auf einmal umspannend, 
nicht sich allmahlich zusammensetzend auf Grund von sukzessiven 
Eindriicken” **. We can entirely agree with him om this point. 
Especially if we pay attention to such pronouncements as: 
énei xal 6 élnilwr, xaddneo 6 miotetdwr, TH VH 604 TA vonta xal 
ta wéddovta ** and eiyetar toivey 6 yrwotinds xai xata try e&vvotay 
nacay [tv] doav.*. Although, therefore, there are numerous 
passages that can be quoted to prove that communion with God 
takes place by means of prayer, we can also point to such com- 
munion through thought *’; it is a continual staying with God: 
&eotw obv unde puri tiv edbyivy naganéuaew, ovrtelvorvta [8] 
pdvov évdodev tO mvevuatinoy may sig pwr tiv vontiy xata TI 
dnepionactov mpd¢ tov Pedr érrotoogiy. *. In str. 7, 2, 2 he speaks 
about the worship of the Son and the Father — which he concludes 
in the noéta — by oeBdouati 6é xai ovyfH meta éexmrAnjEews aylac *. 
Also agape, which is inseparably connected with gnosis, plays its 
part, and the effect of this agape is identical with that of gnosis: 





ss o.c., p. 396. 

44 «str. 5, 16, 1. 

45 str. 6, 102, 1; cf. 5, 67, 1 Ovoia dé 1) tH De@ Sexty cdpatds te xai tv 
tovtov maddy duetavdntog ywo.ouds. 7 GAndyjc tH Gvtt BeoogBeva adty. xai pH 
tw eindtws pehétn Bavdtov dia Tovto cigntar tH Lwxodte % pidocogia. 6 yag 
pire thy Gpw nagatiPéuevoc év TH dtavoeioba pyjte twa tdv GAdwy aicdjcewv 
épedAxduevoc, GAA’ ait® xadagp@ tH vG toig nodyyaow évtvyydvwv thy adndj 
pidocogiay pétevow. Plato’s Phaedo is audible in this passage cf. 0.a. 65c. 

46 67, 35, 3: a gnostic does not observe fixed hours of prayer, adda tov 
ndavta Biov 6 yywotixds év marti Ténw .. . TYnG Tov Hedy, Tovtécti ydow OpodoyeEt 
Tic yrwmoews xai tig modteiac. (the twofold way!). 

4? «str. 6, 3, 2... ai Aoyimal duvdueic yrboets yevijoovta, ai toig vontoic 
xata wiry thy tis puoxnc évéoyeray sidixowa@s émuPdddovoa. cf. 7, 2, 3; 5, 67, 3 
the Pythagorean prescription to keep silent for five years wc¢ 67) dxootea- 
pévtes tay aicdytay pid tH vG tO Beiov énontevoiev. According to Clement, 
Pythagoros had learnt this from Moses. 

48 str. 7, 43, 5 énuoteog) (a technical term in Plotinus). 

4° For an analogy with contemporary pagan piety, cf. M. P. Nilsson, 
Greek Piety, p. 128: ‘‘He (God) is called ‘unutterable’ and invoked by means 
of silence, that is to say, the silent mystical contemplation, which ends in 
the rapture of voiceless extasy. (So much about the Hermetica). 
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owing to agape, the heavenly future is already reality now: 
dv ayanny éveotoc 7j6n tO pwéddov*™®, through love we dwell with 
the Father: daodnu@v mpd¢ tov xipiov dv aydrny tiv m0d¢ adbtér, 
xv tO oxijvoco adbtod éni yijc Peworjta™. 

In this connection there is a definition of gnosis which is worthy 
of our attention. A.o. the gnostic prays for adoay tiv xata tov 
xvdolov dnuovoyiay te xai oixovouiay ovvévat, va by ,,xadagdc thy 
xapdiav”’ yevduevoc, Ov éentyydoews tio dia tod viod tod Ded 
,todcwmnov meds medcwnov’ tiv pwaxaogiay Béav uvndy*, a know- 
ledge he owes to the Son and the prophets **. This is the knowledge 
of God’s work of salvation. Although Clement remains rather 
restricted and vague in his expressions, he has made disciples 
with them. Gregorius of Nyssa, who was so very much at one 
with Clement, elaborated the conception of gnosis as knowledge 
of salvation: “C’est une contemplation du monde d’ en haut et 
de la destinée humaine en tant qu’elle est rattachée & ce monde. 
Or, cette contemplation de I’ humanité congue comme une créature 
céleste déchue de la sphére des anges et qui doit y revenir, cette 
surhistoire éonienne de |’ humanité, considérée comme la brebis 
perdue qui doit rentrer dans la troupeau céleste pour que le plérome 
soit 4 noveau réalisé, est constamment a I|’arriére-plan de la pensée 
de Gégoire. Il est d’un cété... le contemplatif de la ténébre 
divine, qui dépasse toute gnose. Mais il est aussi le contemplatif 
de ce monde intelligible des anges et de |’ existence congue comme 
une aventure angélique, qui est la patrie de sa pensée”’ *4, and 
further: ‘‘c’est la science surnaturelle du plan de Dieu, l’oikonomia, 
Vhistoire des créatures spirituelles. Et son domaine propre, c’est 
bien la sphére des anges®. And with this we are back again in 
the other world. 

For the sake of completeness, we mention another nuance in 
Clement’s thought and words, viz., the one in with he ascribes the 





50 «str. 6, 77, 1. 

51 sir. 6, 75, 3; cf. 6, 102, 1. 
52 str. 6, 102, 1. 

8 str. 6, 54, 1; 6, 61, 1; 2. 
54 Daniélou, o.c., p. 159. 

55 o.c., p. 159. 
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attainment of gnosis to revelation by the Son and by the Bible ®, 
But here again we find the connection with ta onta and the con- 
templation of God *’. 

What is the Platonic element in all this? The Christian elements 
are clear: There is a personal God, in whose words and promises, 
revealed in the Bible, Clement puts his faith unconditionally ; there 
is a Logos incarnate; the world of ideas assumes the form of the 
city of the angels who stand before God. 

But now for some important elements in Plato’s philosophy that 
we can recognize in Clement’s thought. Festugiére gives a general 
description of the theoria as a “sentiment de présence, un contact 
avec |’Etre saisi dans son existence. Cette saisie dépasse le langage 
et l’intellection. L’objet est au déla de l’ousia. I] est ineffable. 
Il ne se laisse conscrire en nulle définition”’ *. The gist of his book 
is to apply this description in its entirety to Plato’s doctrine. To 
Plato the existence of the ideas is an “‘objet de foi’ **. This already 
brings us in the religious sphere ®. As to the knowledge of the 
noeta, we will again call upon Festugiére to speak: ‘‘La réalité 
des noeta nous parait done une verité primitive de fait, c’est a 
dire “‘une experience immediate interne de sentiment’’. C’est dans 
ce sens que l’on peut dire que Platon a cru 4 la réalité des Idées, 
qu’elle est pour lui objet de foi, par ou l’on ne veut pas signifier 
que cette vérité offre moins de certitude 4 ses yeux qu’une vérité 
démontrée, connue par sa cause, mais que la certitude qu’il posséde 





str. 6, 61, 1; 2, 7, 2, 3; 5, 71, 5; 7, 4, 3; 6, 68, 3; 6, 2 4%) yrdou dé 
huav xai 6 magddeiooc 6 avevpatindg adtocs hudv 6 owtho dwtndoxel,... 
5, 73, 1 ss. on Abraham’s three days’ journey, the first two of which are 
in the Platonic sense to be considered as a preparation for the contemplation 
of the risen Lord on the third day. 

5? str. 5, 7, 8 énei yao nodéver m00¢ xatdAnpw tdv dvtwv 4 pry, Belov 
dWacxdiov éderInuev. There is a preliminary observation to the effect that 
nobody can see God clearly in this life. 

= o.., p. &. 

5° o.c., p. 100; 261; 262; 264. 

80 0.c., p. 266: “‘L’accent du Phédon, du Banquet et du Phédre est un 
accent religieux. Le sage du Théététe, en contemplant les Formes, se 
réfugie vers Dieu. Le terme de la recherche scientifique doit done coincider 
avec le but ow ted I’élan de l’Ame. L’Etre du savant et l’Etre du mystique 
ne font qu’un”’. 
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est du méme ordre que celle des mystiques, laquelle repose sur 
un fait d’expérience .. .”’ ®. 

“Sentiment de présence’, it is the aiodyoic tio magovaiac, the 
goal of Greek piety ®*. But did Clement know such a feeling? To 
my mind the numerous texts quoted in this article, dealing with 
the gnostic as one who is still on earth and yet dwells amidst the 
angels before the face of God in the life of eternity, cannot be 
understood in any other way. It is true that the word parousia 
is pretty well absent in this sense in Clement. I have found only 
one pronouncement that might be quoted in this connection: 
yéyndev (the gnostic) dé émi toic éanyyeduévoic wo dn nagodtow ®, 
No more is it the sense of contact with the deity, which is found 
not only in Christianity, but in many other religions. This feeling 
may be experienced in ordinary earthly circumstances. To ex- 
perience the feeling in question, Clement must have been transposed 
into the other world. The difference remains, however, that, unlike 
in Platonism, Clement knows he has to do with a personal God. 

But it is exactly here that Clement is confronted with compli- 
cations. There is in his sense of God a trait which strongly reminds 
us of Platonic mysticism. Plato had said farewell to popular 
belief — his Huthyphro proves this emphatically. The polytheist 
knew about his gods, was in particular relation to them, lived with 
them in gratitude, hope and fear. This knowledge about the divine 
Plato had lost and he had not replaced it by any concrete knowledge. 
The idea dawned on him that there is a perfect world in opposition 
to the world ‘“‘here below’’, whose defectiveness and transitorines 
had been brought home to him so painfully. This world was 
inhabited by sharply outlined forms, but they were not the objects 
of his faith in their separate individual existence; they were a 
totality, a world as a whole — for an idea of a horse is only a 
horse. His worship is ultimately directed to a much vaguer, but 
more sublime entity, the idea of the good, giving the world of 
the ideas its glory. But... “l’objet est au déla de l’ousia. II est 





$1 o.c., p. 128. cf. p. 254: “c’est par une intrinséque nécessité qu’on 
retrouvera au terme le principe qui motivait toute la recherche et que la 
contemplation philosophique s’achévera en mysticisme religieux’’. 

$2 Daniélou, o.c., p. 207. 

63 sir. 7, 47, 4. 
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ineffable” *. As to the first pronouncement we would quote Republ. 
509b odx otciacg dvtoc tod ayadot, GAN eu énéuewa tho oboiac 
and as to the inexpressibility we can refer to the description of 
the idea of the beautiful in the Symposion ©, where Plato expresses 
himself almost exclusively in negative terms, probably the first 
sample of negative theology in the Western world. So this means 
that Plato knew nothing about the essence of the Divine, although 
he was always seeking for it. But he was certain that the Divine 
existed, and lived with it in the closest contact. In a certain sense, 
his philosophy may be characterized as the search for the Divine. 

Clement has this trait of searching for God’s unknown being in 
common with Plato ®. This is widely different from the religious 
attitude of the believer in the Old and the New Testament. This 
believer does not search for God’s being, but he lives with God, 
he knows his guiltiness before Him, he fears His wrath and exults 
at His communion and forgiveness. 

In the Greek way Clement, therefore, assures us that it is 
difficult to find God: dyrdye dé 1 todtwy (of kosmos and noéta) 
uddynois, weta O9d%¢ moditeiac doxndeioa, dia tio advtTwr TEeyvitidos 
soyias éxi tov nyeudva tod martdc, dvoddwtdy tt yorua xai 
dvotjoatoy, &avaywoodtry dei xai mde0w apiotduevoy Tod dudxovtoc ®. 
God is to éxéxewa aitwv®, who is, therefore, worshipped in a 





64 Festugiére, 0o.c., p. 5. 

6 21la. 

% cf. Mondésert, o.c., p. 92: rien ne peut mieux caractériser son attitude, 
semble-t’il, que dire que son esprit et son 4me sont emportés par l|’élan 
platonicien. C’est une recherche & la fois rationelle et mystique de la vérité, 
et il faut ajouter morale’. The “recherche morale’’ was discussed in our 
previous paper. Since in the present article we are only concerned with 
the culmination-point of gnosis, we shall be silent on Clement’s intellectu- 
alism. (cf. however, p. 149 on his view of the Bible). But he uses his under- 
standing all right, just like Plato, and the concept of mathematics is very 
important in his works, which have a strong intellectualistic trait. On 
contemporary piety, cf. Festugiére (in Mondésert, p. 60), La vie spirituelle, 
LVIII (1939), p. 72 “‘...la marque propre du mysticisme grec depuis 
l’ére chrétienne est l’aspiration & voir le dieu, & recevoir de lui, par une 
communication directe, la connaissance de ses mystéres’’. 

? str. 2, 5, 3. 

6 str. 7, 2, 3. 
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mystic mood ®¢, and domeo dé 6 xbo1uc tinepdywW Tod xdapOV 
mavtdc, uGdhov dé énéxewa tod vontod...®. Although Clement had 
learnt one thing and the other from Philo, as is proved by the 
parallel passages in the apparatus of Staehlin’s edition, he was 
fully aware of his relatedness to Plato. Tov yao aatéga xai xointiy 
tovde tod martdc etociv te ~oyor xai edodrta eic mdvtac é&eineiv 
addvatov. Ontov yag otdauds éotw wc tadda pwadijuata’ ™, he read 
éy tH weyadn éntotoAj™ he quotes with approval, thinking that 
Plato had learnt this from Moses. He likewise appeals to Plato 
when he says that the knowledge of God cannot be handed down 
in writing: 6 yao tév diwy Beds 6 tnéo adoay pwr xai nay 
vonua xai maoav évvovay otx dv note yoagy napadodein, Goontocs dy 
dvvduet tH adtod 4, 

For we witness him introducing negative theology into Christian 
thought ti vorjoe: tod mavtoxedtopos aun yé an Noocdyoimer<dy>, 
oby 6 ‘éotw, 6 d& uh ott yrwoicartes 7. He elaborates this thought 
a little more concretely: ézei yao doy) mavtd¢ modypuatos ducevpEtoc, 





68a cf. note 49. 
69 str. 5, 38, 6, kurios may refer to God, cf. 5, 82, 1. Cf. Seeberg, 


Dogmengesch*, II, 311 about Greek Christianity: ‘““Gott war ein Abstraktum, 
slechthin jenseitig, tiiber alle konkreten Aussagen erhaben, schliesslich nur 
die Negation der Welt; p. 312: Die absolute Transcendenz der Gottheit 
schliesst jede wirkliche Offenbarung aus, sie zieht sich gleichsam immer 
wieder in sich selbst zuriick’’. 


70 «str. 5, 78, 1. 
71 str. 5, 77, 1, Plato ep. 7, 341c, where he compares Plato’s experience 


to the ascent into the fifth heaven mentioned in the Sophonias apocalypse, 
cf. Sthahlin’s apparatus. 

tla str. 5, 65, 1, where he quotes ep. II, 312d; 314be. In Albinos, too, 
God is called Ggontoc. Cf. 2, 72, 4 od ydo we éyer td Beiov, obtwe oldy te Hy 
AéyeoOar. GA we oldv te tw énatew tudo cagxi nenednuévovc, ottwc iyuiv 
EAddnoay oi nooprta ovuneoupeoopévov (accommodating himself) owtnoeiwe ti 
taév avdodnwv dodeveia tod xveiov. This pronouncement is typically Greek- 
intellectualistic in contradistinction to the Jewish prophets who do not 
speak of God’s essence, but of His relation to man, cf. 7, 2, 3. 

72 str. 5, 71, 3; for the method of this negative knowledge Clement uses 
the word agaigeiv (apeddrtec) cf. Albinos, ep. X, 5, 6 who applies the same 
method, the method xa® dqaigeow. Cf. str. 5, 71, 5 obxovv év ténm TO mOe@tTov 
aitiov, add’ tneodvw xai ténov xai yodvov xai dvduatocg xai voncewc. This is 
followed by the Christian thought that God reveals Himself, and that 
through the Son. 
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advTWS MOV % MOwtH xai moecPvtdtn aoeyn dvodeixtoc*™* and then 
the conclusion: xdy dvoudlwuev adité mote, ob xvoiws xakodrtes 
Hrow év H tayador 7) vodv 7 avto tO dv 7} natéoa 7 Dedv 7 Onutovoyor 
ij) xdoiov, oby W>o dvoua abtod mpopeoouevor Aéyomer, bm0 Oé atopias 
évdpuact xahoic mopoczyompmeda, iv’ &xyn 7 dudvowa, ur) nEgi GAda ahavwpéern, 
éneosidecdat toto. ™*. Here it appears that sometimes, God was 
the Great Unknown to him. Then again we find a Christian 
utterance: Aeimetat 67) Dela ydoite xai wovw TH nap’ adbtod Adyw td 
dyywotov voeiv.”, Pohlenz™ points out that in such a trend of 
thought there is also an apologetic element, viz., the argument 
that man is compelled to believe in Revelation, if he is ever to 
know anything of God. It is often clear that to Clement God is 
indeed a Person, with a will to save 7’. These two conceptions seem 
to me to be in an unreconciled conflict with each other, as might 
be expected from a man who lived on two kinds of inspiration, 
the Platonic and the Biblical inspiration. We shall make bold to 
occupy ourselves only with those elements in Clement’s thought 
in which we think we can suspect Platonic influences. 

The peculiar character of Clement’s piety will be all the more 
obvious, when we state as a fact that, with all his gratitude for 
his salvation, and with his awareness of God’s will to save, he 
hardly ever speakes of the earthly life of Christ. “Les faits 
historiques de la vie du Christ, qui sont pourtant l’instrument par 
lequel il nous a rachetés, ne sont plus ici qu’une “‘parabole”’ au 
déla de laquelle les esprits, ““ceux qui ont des oreilles pour entendre, 
doivent découvrir la puissance et la sagesse de Dieu’. Nor 
does he practically take an interest in the suffering of Christ, 
which is often the subject of pious meditations in other trends 
of Christian belief”. Besides, the Eucharist means little to 





73 «str. 5, 81, 4. 

% str. 5, 81, 1. 

% str. 5, 82, 4. 

7% ~M. Pohlenz, Klemens von Alexandreia u. sein hellenisches Christentum, 
p. 114. 

” Pohlenz, p. 158. 

7% Camelot, p. 80. 

7 Camelot, p. 138: ‘‘un simple coup d’oeil jeté sur l’Index de Stéhlin 
aux mots otavgdc, otavod est a cet égard bien instructif. La souffrance 


troublerait l’apathie du gnostique’’. 
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him ®°, On the other hand, gnosis is for him of the highest value. He 
expects immortality from it, 7.e., the state of bliss of a celestial; 
gnosis already implies it: xai uj te 4) yr@os idiwmua woyis tvyyaver 
hoyintjic sig todto doxovuévnc, iva dia tio yrdoews eis adavaciay 
éxtyoapy *1. The Biblical concept of election is also related to the 
gnosis by him: 6 & & yrboe xadeotmc>, e§opoodtuevoc Be@ eic 
daov ddvata, dn mvevatinds xai dia tobdto éxdextoc. 8°. In str. 7, 
68, 4 the soul of the gnostic is deemed worthy of seeing God’s 
face. This is indeed a change of the message of the Bible; the 
Gospel does not know about such a lingering in the celestial sphere, 
let alone the thought that anybody would owe his salvation to 
it or would be found worthy of it. These gifts are granted gratuit- 
ously and accepted by faith. However, this is in striking agreement 
with Plato’s conception: here, too, diavacia as a consequence of 
the contemplation of the ideas: t@ de mepi pidouadiay xai mEpi tac 
GAndeic poorncers éonovdaxot xai tadta udhiota tHY adtod yeyvuva- 
ouévm goovety uév addvata xai Yeia, dv neo GAnideiac épadatytat, 
maoa avayxn mov, xa? doov & ad petacyeivy aviownivn gpicet 
adavacias évdéxyetat, todvtov undév uryoos azodciznew. °. Here, there- 
fore, also the state of deification during earthly life. 

There are a few more points of agreement. In the context of the 
passage quoted from the 7'imaeus there is repeatedly question of 
the kinship between man and the Divine. Although Clement 
hardly has the courage to accept the idea of a kinship with God, 
he always uses this word, and also in this context he lets if fall **. 
In Plato this thought is obvious: the soul can dwell in the world 





80 cf. Camelot, p. 148, Pohlenz, p. 174, Vélker (pp. 436, 600) has a 
different opinion. 

81 str. 6, 68, 3 in which gnosis is always a gift of God, cf. 2; 6, 61, 1-3; 
5, 7, 8. In 6, 121, 3 gnosis and the observance of the commandments give 
the ag#agoia. 

82 sir. 4, 168, 2. 

88 Tim. 90b. Cf. Festugiére, p. 259, who also quotes Soph. 254ab: “‘Le 
philosophe, tenant les yeux toujours fixés sur la forme de l’étre, participe 
a l’éclat de la ya@oa des Idées’’. str. 1, 44, 3 m@¢ 6é o}x Gvayxaiov mepi vontayr 
giiocopotvta diahaBeiv tov éninododtvta tio tod Beod durduewco éennPodov 
yevéoOa; and 7, 44, 6 &upovoy dé thy tév Bewontay dvvauw év tH pvyT 
HEXTHMEVOS, .. . . 

84 cf. my paper “The twofold way I’, p. 243. 
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of ideas because it is of the same divine nature, it is its natural 
abode. In spite of some inhibitions *, Clement has to go in the 
same direction, if he expects so much of human gnosis, if it is 
only a theodidaktos sophia *. With reference to gnosis we hear 
him say, therefore, that it carries the gnostic to the Divine, which 
is cognate with the soul: cic to ovyyevéc tic puytic Deidv te xai dytov 
petoxiler, that we see the like through like, that the gnostic 
copies the Lord as far as possible, since he possesses divine 
qualities ®°. With Clement purity and gnosis go hand in hand, the 
one being the result of the other. Now purity is the pre-requisite 
of gnosis ®, now it is its result®'. The same relation between 
ethics and gnosis is to be found in Plato. One of the themes 
treated by the Phaedo is that purity is the pre-requisite of 
contemplation, but on the other hand the philosopher becomes a 
better man through the contemplation of the Divine %*. Also in 
Plato purity and contemplation go hand in hand, witness his 
famous conclusion: eic¢ dé ye Demy yévoc pur) pidocogyyicartt xai 
narteAds xadao@ azrdrtt ob Péuic apixveiadar GAN 7} tH pidopadvei. * 
In Clement we found a Christianized parallel to this pronouncement 
in str. 2, 5, 3: avdyer de 4 todtwy wadyotc, meta Gobi monevelag 
doxndeioa... éni tov yeudva tod martdc . 

The word dvdye: leads us to another wren of agreement. To 
formulate it in Festugiére’s words: ‘Elle (la connaissance, la vue 





= eg., 3, 77, 3. 

%& sir. 2, 48, 3. 

8? str. 7, 57, 1; the same word ovyyevéc Phaedo 84b. 

& str. 5, 13, 2. 

8 str. 6, 150, 3 6 yvwotimdc... piymeitar tov xdvo.ov, sic Soov éqixtdov 
avboewnoic, mowtntd twa xvgiaxry AaBdw sic &ouoiwow Beod. 4, 40, 1 Stay 
toivuy évdiatoiyn th DPewoia, tw Beim nxadagdo dmiddy, 6 yrwotimdc, petéxov 
tic ayiag mowrtntoc, mpocexyéotegov év EEeu yivetar tavtdétyntoc dnadotc,... 
6, 113, 3 odtwco divayuw Aafotoa xvoiaxiy 4 puyn peheta eivae Bedc... Cf. 
Festugiére, p. 113: “On aboutit, somme toute, & un cercle vicieux. L’Ame 
contemple en vertu d’une affinité. Cette affinité est ’heureux produit de la 
contemplation’. 

9 str. 7, 83, 3; 7, 68, 3; 6, 102, 2; 4, 130, 5. Cf. Camelot, pp. 52; 55. 

%1 =6Volker, p. 305, 435. 

9 ~rep. 500 ed. 

% ~Phaed. 82c, Theaet. 176a évbévde éxeioe pevyew and the description of 
duoiwois as dixatov xai Sowov peta —~oorijcews yevéobat. 
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des étres) vient au terme d’une montée pénible”’ **. The metaphor 
of the ascension is of frequent occurrence in Clement ® with regard 
to the difficulty to obtain knowledge: yr@otc yahenwtdtn xtijcacia 
xai vy m0AA@ xaudtw neoryiveta ®, 

To every mystic the permanence and the frequency of his 
religious experiences are of the highest value. Only by these 
dates does he experience his high rank or his blissful future. So 
there must be question of a éic. In the Gospel the salvation of 
the believer is not founded in his experience of celestial life or 
in divine nearness, but in God’s promise that He will grant 
remission of sins and eternal life. In Plato there is question of a 
&Eic "7, and so there is in Clement: he strives after an unalterable 
&fic: éxeita (after gnosis has been obtained) dé éx tij¢ adiadeintov 
pehétnc cic Ew ~oyetau *. It is not easy to say what is meant by 
such an unalterable gic. That it would mean a continuous ecstasy 
is, of course, impossible. Yet there is no doubt that Clement had 
a “‘celestial feeling”. This appears from many u passage quoted in 
the beginning of this paper. Possibly we must assume that very 
often he really had a feeling of being near or in heaven or near 
to God, a feeling that might show differences in intensity and 
elevation. He certainly considered a particular way of life necessary 
for this hexis and, of cour:e, not that of functioning in the fullness 
of earthly life. At least he observes somewhere that poverty may 
oblige us to relinquish contemplation and pure sinlessnes, because 
we are compelled to provide for ourselves and to earn a living 
whereas, on the other hand, health ® and wealth allow the soul 
greater freedom 1, In short, we must have an opportunity to 
devote our lives entirely to contemplation. 





%4 Festugiére, p. 89. On the “pénible’’, str. 6, 96, 4; 6, 121, 3. 

% str. 7, 46, 3; 7, 56, 1. 

% str. 6, 96, 4, cf. 6, 61, 3; 7, 62, 7. 

%” ©6Festugiére, p. 327. 

% str. 6, 78, 4, cf. 6, 61, 3; 6, 99, 3  &£ic 1) yrwotixy, Hdovac aBAaPeic 
nagexouérn; 7, 62, 7; 6, 73, 5. Volker, p. 424, 435. 

% Cf. Phaedo 66b ss. on illness as a disturbing factor in philosophizing. 

100 str. 4, 21, 1 6 dé adtég Adyoo xai mepi aeviac, énei xai adtn td 
dvayxaiwy, tho Bewoiag Aéyw xai thc xadagdc dvayaetnoiac, anasyoleiv 
Bidleta trv prynv, aegi tod nogispovds diatoiBew dvayxdlovoa tov pr Siov 
éavtov di’ aydnnco avatederxdta TH Be@, Honeg Eunahw 7H te vyieva nal 7 tav 
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We do not propose to treat the gnosis in all its aspects — there 
is general agreement about the great number of its aspects 1! — 
although to Clement it was one. But one point certainly deserves 
our attention, viz., the purpose for which he studies the Bible. 
“The prophets are full of gnosis’ 1°. This statement may be 
considered as the motto of his study of the Bible. And the gnosis 
he thus obtains 1 is closely connected with that aspect of the 
gnosis to which we have devoted some considerations in the 
preceding pages. He was convinced that the Scriptures contained 
a hidden sense and that the prophets (7.e., the authors of the 
Old Testament) and the Redeemer had hidden this meaning on 
purpose 1, Now, when this meaning is discovered, we come into 
touch with the noéta and we are elevated from one world to the 
other 1%, Mondésert rightly speaks of an ‘“‘élan platonicien”’ in this 
connection 1, Yet it must be pointed out that Clement’s starting 
point is not the visible world, but the Bible, and so we may speak 
of a Christian Platonism. As a matter of fact, Clement was well 
aware of his spiritual kinship with Plato in this field 1”. When 





énitndeiwv apdovia élevégay xai aveunddiotov pvAdooe: thy poyny... 7, 77, 2 
a warning for doing business more than necessary, 7b., 3: the gnestic lives 
in a town as if he lived in a desert (later on this thesis was to be put in 
practice). Cf. rep. 500 cd. and Festugiére, p. 376; str. 4, 15, 4 exegesis of 
Matth. 19, 29 ‘“‘Anyone who does not leave father, or mother, or brothers, 
etc., ‘in the sense of relinquishing possessions for the sake of dngoonaddc Brody. 
And further: pjrtno yoty 1 mateic xai toog~dc aAAnyogeita, matéoec dé oi 
vouot oi moditixoi. & Or) tregontéov edyagiotws TH peyaldgoov dimaim Evexev 
tov. pihov yeveodar TH OED... 

101 Mondésert, p. 108, nt. 4, Vélker, p. 303, 379. 

102 str. 6, 68, 3, cf. 6, 61, 2. 

103 Mondésert, p. 263: “Il est clair que Clément n’est pas, & proprement 
parler, un exégéte: Il ne s’intéresse pas & 1l’Ecriture pour elle-méme. 

104 str. 6, 124, 68s. cf. Paed. 3, 97, 3 moAAd dé xai dv aivieyydtwy and 
Plut. De E apud Delphos 2 eixétws ta noAda thy regi tov Bedv Zoimev aiviypact 
xataxexovpia; De Iside 2. 

105 str. 6, 126, 3 &ueddévy te tov odyteogorv tod xdopov dvbewnov éni ta 
vonta xai xvova did Tic yrdoewcs avdyew é& xdopov sic xdopov. Although 
Kurios is the subject here, this and the following chapter are concerned 
with the hidden meaning of the Scriptures. 

= p. 9. 

107 And not only with Plato, but with the entire Greek antiquity as 
appears from his appeal to a large number of pagan thinkers to whose 
corresponding conceptions he devotes three whole chapters, str. 5, ch. 4; 5; 9. 
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he mentions the fact (str. 6, 64, 6) that only a small number of 
people know the mysteries hidden in the Scriptures, he appeals 
to Plato: Eixétwso toiyey xai [lhdtwy év taic ’Entotodaic xeoi Beod 
dtahauBdvwr ,,goactéov dy tov’ gyoi ,,dv ainyudtwr, iY” yy tw 
<7 >deAtoc 7 mdvtov 7 yc év atvyaic addy, 6 avayvods un yr@’. 
and then his comment on this pronouncement: 6 yao tév diwy 
Beds 6 tne9 nadoay pwriy xai nay vonua xai nmadoay &vvotay ovx ay 
mote yoaph napadodein, Goontos dv dvuvduer tH atdtod. %. In one 
and the same breath he attributes the same method to Paul. 
However, we should not forget that, although with regard to this 
kind of gnosis he speaks of another world, he also had in mind the 
knowledge of Christ 1. This is in agreement with the aspect of 
gnosis that has been discussed more fully in this paper. 

It was inevitable that in due course of time, when Clement’s 
ideas had found more and more adherents, the Church was to be 
split up into two parts, viz., that of the “‘spiritual’’ members and 
that of the simpliciores, as Rufinus calls them. We shall leave 
Clement’s views of the simple Christians and the tensions that 
arose round his new doctrine for what they are. Suffice it to say 
that, in his opinion, these people can do as little with the Holy 
Scripture as a donkey can do with a lyre ¥°, that the reading of 
the Scriptures is even harmful to them 1, that they do not know 
how to pray in the right way 4*, and have a defective insight 
into sin 4%, And finally he denies to them the agapé which is so 
very closely connected with gnosis. This was bound to give rise 
to a problem to the Church in which Clement’s mind was to gain 
the upperhand. For what to do with the simpliciores, to whom 
the greatest raptures, and the most profound insights of religious 
life remained a sealed book 114? Clement did not give the solution 
of this problem, but the Church has found a way to the spot where 
the simple believers and the gnostics could stand together, while 

108 str. 5, 65, 1. The quotation is from ep. II 312d; 314be. 

109 str. 6, 2, 4, cf. note 56. 

110 «sir. 1, 2, 2; cf. 6, 112, 1. 

lt gtr. 6, 126, 1. 

= 66, 113, 4. 

as 66, 97, 3. 

114 Clement, it is true, represents faith as the only universal instrument 
of salvation, cf. Camelot, p. 45. 
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some thoughts advanced by Clement became indeed the leading 
motives. It was a way that Plato also had gone. He, too, was 
confronted by the question how to re-establish the unity of the 
community that had fallen asunder by the separation between 
the philosophers and the many. He found this unity in the rites 
as has been shown by Festugiére ™°. There the ordinary man 
experienced the presence of the gods. ‘‘Or, dans la statue de culte 
qui resplendit au fond du Parthénon, dans les processions, les 
choeurs, les chants qui s’accomplissent autour du temple, le fidéle 
sent la présence de la divinité. Elle vit dans l’oeuvre admirable. 
Les cérémonies qui l’honorent rappelent sa légende, renouvellent 
ses exploits. Cette béauté partout répandue dit le bonheur des 
dieux, leur paix, leur joie, leur majesté sereine. En adorant la 
statue, en prenant part, acteur ou spectateur, a la cérémonie, le 
fidéle s’unit & ce bonheur. En se rapprochant des dieux, il se 
rapproche, un instant, de leur condition”. This thought is also 
fully alive in Plutarch — as a matter of fact all the ancients 
believed that the gods were present at the sacrificial offerings. 
The passage is important enough to be quoted, also because the 
concept zagovoia occurs in it oite yao diatorpai tay év isgoic ovtE 
xaiool tay ~ootaciuwyv obte modgeic obit Gwpeic edtpoaivovew éeEteoat 
uGdhov Ov do@puev 7} do@pev adtoi meoi todo Beods, doyidlortes 7} 
yooevortes 7%) Dvaiais mapdvtec 7) tedetaic... GAd’ Onov pdhiota 
dogaler xai diavoeitar magsivar tov Dedv, éxei pddiota Admac xai 
gopovg xai td yoortilew adnwoauévn tH HOouévm péxor méIns xal 
yéhwtocs nai maids épinow éavtiv... ai 8 ép iegoic xai Buvnzo- 
hiatc, xai tay éyytota tod Belov tH énwoia padvew dox@or peta 
Tins xat cePacpod, 20Ad dvapéoovaar (from the feasts of the mighty) 
nooviy xai ydow éyovot. tadtyns otdév avdol métEoTIW anEyyvmMxoTt 
Tis moovoiac. ob} yao olvov nAjdoc 060 Gatnoig xoE@y TO edyoairdr 
éotw év taic éootaic, adda ual éAnic ayady nai dda tod mageivat 
tov Bedv ebuevy xal déyeoPar ta yiyvdueva xexaoiopévac. 16, 

With Dionysius Areopagita this development reached its final 
stage. There the clergy and the laity are united in the ecclesiastical 
rites. The clergy are now Clement’s gnostics, but invested with 





15 = Festugiére, p. 366, cf. 7b., p. 50, where the author refers to Plato, 
Legg. VII, 799a—c; 809d; 813a; VIII, 828b. 
6 = ~Non posse suaviter, 21. 
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an ecclesiastical office. Already Clement considered the gnostic as 
the real spiritual leader in the Church, even though he held no 
office “7, and the cure of souls is one of his tasks “8. Of course the 
two groups experience the rites differently. The clergy spiritualizes 
the rites, the laity sticks to the outward signs 4™*. With Clement 
the spiritualizing of the rites has already taken place. The 
Eucharist is “knowledge of the Divine Being”’ to him . For the 
rest there is not much to be found on the Eucharist in his works 121, 
which is not so strange for a mystic. Baptism plays an important 
part in his thoughts; he mentions the traditional view that baptism 
washes away sins, but also connects it with contemplation 1. 

In the present Orthodox church the believer experiences such 
feelings during the performance of the rites as remind us strongly 
of those that are described by Clement. To prove this we will 
quote a few lines from the work of S. Boulgakoff, L’Orthodozie : 
“quant, aux peuples orthodoxes — et avant tout Byzance et la 
Russie — il leur est échu le don de percevoir la béauté mentale, 
la béauté du monde spirituel. Et cette vision, cette spéculation 
artistique et spirituelle, se traduit au dehors par les formes de la 
piété et du culte orthodoxe. Ce culte, c’est “le ciel sur la terre’, 





117 str. 6, 106, I. 

us =6Volker, p. 549. 

119 =This is the meaning of the De eccl. hier. 

1200 5, 66, 2 Bodua dé  énontiny Bewoia. 3 Bodoic yao xai xdois tod 
Bevod hoyot 4 yradoig éotr tic Beiac odoiac cf. paed. II, 9, 3, where the 
love-feast, the agape is spiritualized into the contemplation of the true 
Being: tij¢ tod dyvtwe dvtog anAnowtov éuniuniacba Béac,... tadtny yae thy 
aydanny éxdéyecdar deiv Eu—aiver 7) Bodoic 7) Xovotod; cf. Pohlenz, p. 174: “‘Das 
wesentliche ist dabei freilich fiir Klemens nicht der sakramentale Akt, 
sondern sein geistiger Gehalt’’. ; 

121 Cf. Camelot, p. 148 (p. 145 of this paper). 

122 Camelot, p. 44. The pronouncement in 7, 86, 5 ,,dAAd dzedovcacde’’, 
ody ands > oi Aoinoi, GAAd peta yrdoews ta addy Ta puyixa aneoodpaade, 
eis tO &Eouoi.odtoPa creates difficulties. The subject is the unrighteous and 
those who refuse to forgive. Vélker, p. 151, makes dmAdc we oi Aoinoi refer to 
“‘*heidnische Waschungen’’, so that it would not be the contrast between 
simple believers and the gnostics, but that between pagans and Christians. 
This may be so, but it is certain that after dxegevpacde the state of the 
gnostic is described. In str. 5, 39, 4 a distinction between the Levits 
(édatt anxoAchovyévwv) and the high priest-gnostic adzodovduevor oduéti BOatt. . « 
GAW’ 7j6n TH yrwotin@ doy. 
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c’est la manifestation de la béauté du monde spirituel 1%°... sous 
la coupole orthodoxe, qui s’abaisse, qui assemble et réunit, on se sent 
demeurer dans la maison du Pére 4, La béauté, la richesse et la 
puissance de ces services s’emparent irrésistiblement de l’ame, 
et l’emportent dans un torrent mystique}. [I fallait voir les 
offices de la Passion en Russie, 4 Moscou ot a la campagne... 
pour apprendre a connaitre la réalité supréme, céleste, qui s’y 
réléve °°, L’emploi de l’encens, les cierges allumés, l’or et l’argent 
comme ornaments du temple, des vétements, des icones etc. tout 
cela est lié au cété mystique de |’ Office, au sentiment de la présence 
réelle de Dieu a l’église 1°’. L’icone donne le sentiment réel de la 
présence de Dieu 1%. L’état monastique y est “‘l’acceptation de la 
forme angélique”’.. . 1°. That present day orthodoxy is well aware 
of the age-old alliance with Plato is proved by the following 
pronouncement: ‘“‘L’Orthodoxie a la vision de la béauté spirituelle 
idéale, dont l’ame cherche a s’approcher. C’est le royaume céleste 
des idées, que déja Platon avait contemplé; ce sont les images du 
monde angélique.. .’’ 1°, 

Thus Clement may rightly be called the Father of the Greek 
Church. By his works he gave it a theology that was up to date, 
he gave it religious ideals and ethics, which with Boulgakoff we 
may call the ethics of monks, which was not in the first place 
directed to the world and to the fellow-men, but to sanctifi- 
cation 182, in which we hear still one of Clement’s great theological 
words: paidera 33, 

Rotterdam, Statenweg 161 b. 


123 ~Boulgakoff, p. 179. 





= 6@., p. 161. 
125 6 4b., p. 182. 
126 4b., p. 183. 
137 4b., p. 193. 


128 64b., p. 195. 

™ @., p. $13. 

1380 74b., p. 214. 

131 7ib., p. 217: “Chacun doit étre — en son coeur — moine et ascéte”’; 
p. 215: ““Le maximum, éthico-religieux, est atteint par l’idéal monastique’’. 

182 7b., p. 212: “La sainteté, qu’elle cherche... lui est apparu sous 
forme d’humilité et d’abnégation supréme’’. 

1383 L’Orthodoxie donne surtout une éducation au coeur’’. Cf. my paper 
Paideia and Pronoia in the Works of Clemens Alexandrinus, Vigiliae Christ. 
1955, vol. IX, nr. 3, p. 148. 








THE SO-CALLED HYMN OF THE PEARL 
(Acts of Thomas ch. 108-113) 


BY 


A. F. J. KLIJN 


The most famous piece of poetry in syriac literature is the 
“hymn of the pearl’’. The hymn can be found in the syriac version 
of the apocryphal acts of Thomas edited by W. Wright in the 
original syriac version !. A greek translation of the hymn is available 
in the greek version of these acts edited by Lipsius and Bonnet ?. 
Finally a summary of the hymn in greek is found in Nicetas of 
Thessalonica *. The hymn was very often edited separately. In 
these cases many conjectures were made in the syriac text *. As 
the hymn is easily available it is not necessary to reproduce the 
text of this hymn again. 





1 W. Wright, Apocryphal Acts of the Apostles, [and II, London—Edinburgh 
1871, p. sat~\at (syr.) and p. 238-245 (english). This edition is based 
on Ms B.M. add. 14,645, A.D. 936. This is the only syriac version of this 
hymn. The remark of A. Adam, Die Psalmen des Thomas und das Perlenlied 
als Zeugnisse vorchristlicher Gnosis, in: Beth. Zeitschr. neut. W.sch. 24, 
Berlin 1959, p. 48, n. 46, that the hymn is also found in the Ms Sachau 
No. 222, Berlin A.D. 1881, edited by P. Bedjan, Acta Martyrum et 
Sanctorum III, Pariaiis 1892, is due to a misunderstanding. In Bedjan’s 
edition the Mss B.M. and Berlin are used. Where Berlin shows a gap, as 
in the case of this hymn, it is filled with the text of Wright. In quotations 
from the hymn the translation of Wright is used. 

2 R. A. Lipsius-M. Bonnet, Acta Apostolorum Apocrypha II, Lipsiae 
1903, p. 219, 20-224, 20. Here too the text is based on one MS only, viz. 
U (Romanum Vallicellanum B 35, 11th cent.). 

8 Accessible in M. Bonnet, Actes de Saint Thomas, Apétre. Le Poéme 
de l’ Ame, version grecque remaniée par Nicétas de Thessalonique, in: Analecta 
Bollandiana XX 1901, p. 159-164, text on p. 161-164. 

4 In Wright’s edition we find some conjectures. To these are added 
more by Th. Néldeke, Rev. of W. Wright, Apocr. Acts, in: Zeitschr. Deutsch. 
Morgenl. Gesellsch. XXV 1871, p. 670-679, esp. p. 676-679. First separate 
edition by A. A. Bevan, The Hymn of the Soul, in: Texts and St. V 1897. 
Next G. Hoffmann, Zwei Hymnen der Thomasakten, in: Zeitschr. neut. 
W.sch. IV 1903, p. 273-309, esp. 273-283 and E. Preuschen, Zwei gnostische 
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In this article we are trying to give a new explanation of this 
hymn, because we feel that most explanations are not in agreement 
with its real meaning. Before going in the subject proper we first 
of all give a summary of its contents °. 

1.1-15. The hymn, written in the first person singular, says that 
the author lived in the kingdom of his father. When he was still 
a little child he was sent away from his house with a load of precious 
stones. Before he leaves he has to take off his glittering robe. He 
is instructed to go to Egypt in order to fetch the pearl which is 
lying in the midst of the sea near a loud-breathing serpent. If he 
will come back with the pearl he will be allowed to put on again 
the glittering robe and will be heir in the kingdom with his brother. 

1.16—-35. He is leaving the kingdom accompanied by two guardians. 
He travels through Mesopotamia and arrives in Egypt. Here the 
guardians leave him. In Egypt he meets a ‘‘free-born man” an 
“Oriental’’ with whom he shares his “merchandise’’. Next he 
dresses himself in the dress of the Egyptians. The Egyptians give 
him heavy food to eat. He falls asleep and forgets his work. 

1.36—52. In the kingdom of his father a plan is made to send a 
letter to Egypt. This letter flies through the air like an eagle. In 
this letter he is reminded of his work. He awakes. 

1.53-71. After awakening he charms the serpent and takes the 
pearl. He takes off the dress of the Egyptians and returns to his 
father. The letter leads him on the way back. Again he travels 


through Mesopotamia ®. 





Hymnen, Giessen 1904, p. 18-27. A review of previous corrections was made 
by R. Raabe in: E. Hennecke, Handbuch zu den neutestamentlichen 
Apokryphen, Tiibingen 1904, p. 587-592. See also J. Halévy, Cantique 
syriaque sur Saint Thomas, in: Rev. Sémit. XVI 1908, p. 85-94 and 168-175 
and Adam, o.c., p. 49-54. A translation of the greek text with differences 
from the syriac version in M. R. James, The Apocryphal New Testament, 
Oxford 1945, p. 411-415. A. Hilgenfeld, Der Kénigssohn und die Perle, in: 
Zeitschr. w.sch. Theol. XLVII 1904, p. 229-341, rendered the syriac text 
into greek in order to regain the original text. As the original text must 
be syriac this attempt has to be considered as a failure. 

5 The number of the lines are corresponding with those in the edition 
of Preuschen. 

$ In 1.19 and 1.69—70 a number of places are mentioned which are pass- 
ed by the singer on his way to Egypt and back again. The names of these 
places are very corrupt. See for a review of conjectures Adam, 0o.c., p. 62-65. 
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1.72—105. The robe which was promised to him is sent to him by 
his parents. In this robe he recognizes his real nature. This robe is 
amply described. He takes it on and gives the pearl to his father 
as an offering. 

Every one dealing with this hymn is forced to answer two 
questions: 1. What is meant with the pearl, and 2. Who is the 
principal person in this hymn. Though these questions are some- 
times differently answered we can notice a great deal of agreement. 
Generally the pearl is considered to be the sparkle of light empris- 
oned in this world or the soul lying in the darkness of the human 
body and the principal person is supposed to be the soul or some- 
times a redeemer. In this last case we meet the names of Christ, 
Mani and the apostle Thomas. The background of this hymn is 
formed by the idea that the sparkle of light is freed from the world 
of the devil by a representative of the heavenly world. Whether 
this representative is the soul or a redeemer does not make much 
difference as in both cases we are dealing with a phenomenon of 
the deity saving itself’. Thus the hymn is explained as a classic 
example of the gnostic ‘redeemed redeemer’’ ®. 





7 See for the identity H. Jonas, The Gnostic Religion, Boston 1958, 
p- 127-128. 

8 The pearl as sparkle of light in Preuschen, o.c., p. 46, R. Haasse, 
Zur bardesanischen Gnosis, in: Texte u. Unters. XXXIV 1910, p. 54 and 
Preuschen, in: Hennecke, Handbuch, p. 588. Cf. also G. Widengren, Der 
tranische Hintergrund des Gnosis, in: Zeitschr. Rel. u. Geistesgesch. 1V 1952, 
p. 97-114, p. 112: Reitzenstein (in: Das Iran. Erlésungsmysterium SS 70ff., 
166) ist es gelungen aufzuzeigen, dasz der junge Prinz als Symbol des 
erlésten Erlésers ist. Die Perle, die er rettet ist die Bezeichnung des aus 
der Materie erlésten Seelenkollektivs, der Summe der zu errettenden Seelen, 
and Adam, o.c., p. 56: Die Perle aber ist die individuelle Seele, die in dem 
Gefaingnis des Kérpers — eingeschlossen ist —. The principal person as 
soul in Ndédldeke, o.c., p. 677, R. A. Lipsius, Die Apokryphen Apostel- 
geschichten I, Braunschweig 1883, p. 296-297, Hoffmann, o.c., p. 283, 
F. C. Burkitt, Rev. of Preuschen, Zwei gnost. Hymnen, in: Theol. Tijdschr. 
XXXIX 1905, p. 270-282, and F. C. Burkitt, Urchristentum im Orient, 
Tubingen 1907, p. 151-152. As a redeemer: Preuschen, o.c., p. 46 (Christ), 
W. Bousset, Hauwptprobleme der Gnosis, Gottingen 1907, p. 353, F. Haasse, 
o.c., p. 57-59 (originally on Christ, later on Thomas), R. Reitzenstein, 
Himmelswanderung und Drachenkampf, in: Festschr. F.C. Andreas, Leipzig 
1916, p. 33-50, p. 44-50 and Reitzenstein, Das Iranische Erlésungsmysterium, 
Bonn 1921, p. 74-75 (pre-christian redeemer), W. Bousset, Manichdisches 
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It is clear that with this explanation the hymn is finally dealing 
with the description of the pearl. This is seen from the names given 
to this hymn: ‘“‘Perlenlied’’ (Adam), “‘Lied von der Erlésung”’ 
(Preuschen) or “‘Erléserlied’”’ (Bornkamm). On closer examination, 
we wonder whether this hymn really deals with redemption. 
Nowhere the word redemption, redeemer or to redeem is met. No- 
where in this hymn we meet something about the miserable situation 
in which the pearl is found *. Most striking of all is that after the 
pearl is found we only hear that it is offered to the father. This 
is very superficially dealt with in one line !°. Surveying the passages 
in which the pearl is mentioned we arrive at the following results: 


1.12-15 If thou goest down into Egypt and bringest the one 
pearl thou shalt put on thy glittering robe—and with 
thy brother thou shalt be heir in our kingdom. 


1.29-30 says that the principal person puts on the dress of the 
Egyptians in order to fetch the pearl. 





im Thomasakten, in: Zeitschr. neut. W.sch. XVIII 1917/18, p. 1-39 (Mani), 
G. Bornkamm, Mythos und Legende in den apokryphen Thomas-Akten, in: 
Forsch. z. Rel. u. Lit. des A.u.N.T. 49 1933, p. 115 (Mani). Mani already 
supposed by A. Hilgenfeld, Rev. of Bevan, The Hymn of the Soul, in: Berl. 
Phil. Wochenschr. LXIII 1890, p. 389-395. Finally Adam, o.c., p. 56: 
‘die Gesamtseele, die als zweite Ausstr6mung des Lichtgottes gedacht 
ist’’. See for the idea of a “redeemed Redeemer’: W. Schmithals, Die 
Gnosis in Korinth, in: Forsch. z. Rel. u. Lit. des A.u.N.T. 66 1956, p. 
82-134. 

® Very good examples of this kind are found in the so-called Psalms of 
Thomas in C. R. C. Allberry, A Manichaean Psalmbook, Part II, Stuttgart 
1938, p. 203-227, retranslated into german by Adam, o.c., p. 2-28, in order 
to show the relation between these hymn and the “Hymn of the Pearl’. 
The deviation between the manichaean hymns and this hymn in this 
respect is striking. 

10 In manich. and mand. literature the idea of the pearl being a sparkle 
of light is well known: Keph. 85, 24-25: Er (der lebendige Geist) holte 
den Urmenschen aus dem Kampf (dydv) herauf wie eine Perle (wagyagitnc) 
die aus dem Meere heraus[geholt] wird. Angad Ro&Snaén (ed. M. Boyce, 
The Manichean Hymn-Cycle in Parthian, Oxford 1954, p. 147) VI 51: Thou 
art the buried treasure, the chief of my wealth, the pearl which (is) the 
beauty of all the gods. Ginza L515, 20: Komm in Frieden, du Licht- 
spendende—24, Komm in Frieden, du Perle, 25, die du aus dem Schatze 
des Lebens geholst wurdest. 
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1.45-46 renders the contents of the letter sent to Egypt in which 
the principal person is reminded to fetch the pearl. 


1.61 tells that the pearl is snatched away. 


1.105 says that the principal person appears before the king 
with his offering and the pearl: sjuxX_ toasa mip=tana 
gr.: weta tov Eu@y dHowY xai Tod mapyagitov. 


This shows that the pearl does not play a very important part 
in the hymn. Line 12 shows that the pearl is only a medium: If 
thou goest.... The hymn is dealing in the first place with the 
principal person, his adventures and his reward. Especially the part 
dealing with the robe covers a great part of the hymn (1.75—105). 
What is really meant with the pearl is probably found in 1.12: 
If thou goest down into Egypt and bringest the one pearl. In 
syriac we find: ex eduxX_t and in greek: tdv &va pwagyagitny. 
It is striking that the hymn speaks about one pearl. Syriac may be 
translated by “‘some pearl’, in which case the greek version has 
to be: tic uwapyaoitns. This, however, is not very attractive as we 
are surely dealing with a well defined pearl. The sentence is quite 
clear if one compares Mt 13, 46, where is spoken of fa zoddtipov 
pagyagitny, Syt": «ts eearX_129. In this case the word eic has 
a very special meaning, because the one pearl is compared with 
the other pearls in verse 45 '!. The meaning of the parable is that 
“it is with the kingdom as with a man finding the one pearl’’. The 
same idea is found in the hymn. To fetch the one pearl means 
partaking in the kingdom. The hymn adds a great deal of mytho- 
logical and theological matter, but the structure of the parable is 
clearly seen. From the same parable the idea that the pearl is found 
by.a merchant was also taken. We noticed already that the principal 
person goes to Egypt on the way taken by the merchants and 





1 6Cf. J. Jeremias, Die Gleichnisse Jesu, Gottingen 1954°, p. 142. He 
supposes the greek going back on the aramaic hadh, which must be trans- 
lated by tic. This is possible, but in the light of vs 45 (pearls) we suppose 
the translation ‘“‘one’’ to be correct. 

12 Cf. Adam, o.c., p. 63: ‘““Dasz dieser Weg im Achimenidenreich und 
sicher auch spater benutzt worden ist, dafiir haben wir in dem Marchbefehl 
des persischen Satrapen Arsam an seinem Offizier Nehtihur aus den Jahren 
411/408 v. Chr. einen urkundlichen Beleg—. See references there. 
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that in Egypt he associates himself with somebody to share his 
merchandise 1%, 

In the second place we look at the principal person. In 1.1-15 
he appears to be from royal descendance. He is still a little child, 
sal, 7x, gr. Boégos GAadov, a baby. In 1.75 this idea is taken 
up again by saying that he does not recognize the robe, because 
he left his father’s house still being a little child. He is sent away 
with a load of jewels, but has to take off his robe. In Egypt he is 
a stranger (1.23), and associates himself with a free-born man of 
his race (1.24). He dresses himself in the dress of the Egyptians 
(1.39), but forgets his work. He is awakened by the letter. He 
snatches away the pearl. The letter leads him on the way back. 
Finally he puts on the heavenly robe. 

As already said above the oldest conception is that we are 
dealing with the soul !*. Obviously influenced by the idea that the 





13 A striking parallel is available in Ephrem about Thomas’ work in 
India in: De Thoma Apostolo (ed. Lamy IV, Hymni Dispersi V, p. 701-702) 
Beatus es, 0 mercator, qui attulisti thesaurum in locum illo indigentem; 
tu es sapiens ille vir qui inventa una margarita pretiosa, vendidit omnia, 
quae habuit ut acquireret eam—. Beatus es, 0 civitas benedicta, quae 
margaritam accepisti; margarita pretiosa alia in India non inventa nisi 
haec. We referred already to the offering of the pearl in the last line of the 
hymn, cf. Ephrem, de Fide (ed. E. Beck, Des heiligen Ephraem des Syrers 
Hymen de Fide, in: Corp. Script. Christ. Orient. 154 and 155, Louvain 1954, 
p. 223 (tr.) and 262 (syr.)) LX XXV 12: Perlen habe ich gesammelt, um zu 
schaffen eine Krone fiir den Sohn, Statt der Makel an meinen Gliedern 
nimm (dies) mein Opfer an. This quotation was taken from a number of 
hymns on the pearl (LX XXI-LXXXV, p. 211-223 (tr.) and 248-262 (syr.)). 
From these hymns it appears that the pearl can not be considered to have 
one general meaning. Every thing related with the heavenly world can be 
compared with the pearl. See also H. Usener, Die Perle, in: Theol. Abh. 
C. v. Weizsdcker, Freiburg 1892, p. 203-213. 

14 If the following quotation really refers to this hymn, see V. Buch, 
A Commentary on the Syriac Hymn of the Soul, in: Journ. Theol. St. XIX 
1918, p. 145-161, p. 159, already Ephrem is a witness for the soul as sent 
away to Egypt, see S. Ephraim’s Prose Refutations of Mani, Marcion and 
Bardaisan, ed. C. W. Mitchell, vol. I: The Discourses addressed to Hypatius, 
London 1912, p. CVII: For if the soul came from a Place, as they say, 
who know not what they say, how and why is it not able to return to its 
natural Place? For if it was sent forth when a child it was here that it 
received Understanding, and that Place which was deprived of Intelligence 
was abandoned (?) by it. 
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pearl must be considered as the sparkle of light one supposed the 
singer to be a redeemer. If we are reading that the principal person 
is taking off his dress and that he later on is putting on an other, 
which is again taken off and that he finally puts on a heavenly robe, 
we may be sure that the original meaning is that we are dealing 
with the soul. 

Going into details we see that the soul has to leave the house 
of his father. Parellels of a conception in which the soul has to 
leave the heavenly rest are known from Judaism ”. It is possible 
that the description of the glittering robe with which the soul is 
dressed in heaven is taken from speculations about the life of 
Adam and Eve in paradise ', The load which the soul has to carry 
is rather difficult to explain. One supposed it to be the mandaean 
“‘Reisezehrung”’ !” or a treasure to pay the passage through the 
different heavens 8. Neither of these conceptions are in agreement 
with the contents of this hymn. The mandaean “Reisezehrung”’ is 
meant to be something in order to help the soul on its way back 





15 For jewish ideas about the pre-existence of the soul, see J. Bonsirven, 
Le Judaisme au Temps de Jésus-Christ, Paris 1935, Il, p. 7, and Strack- 
Billerbeck II, p. 340-347. A parallel from Judaism in L. Ginzberg, The 
Legends of the Jews, Philadelphia 1954, I, p. 58: When the time arrives for 
her (sc. the soul) to emerge from the womb into the open world, the same 
angel addresses that soul, ‘“The time has come for thee to go abroad into 
the open world’’. The soul demurs, ‘““Why dost thou want to make me go 
forth into the open world?’’—But the soul is reluctant to leave her place. 
Then the angel phillips the bone on the nose, extinguishes the light at his 
head and brings him forth into the world against his will. Immediately the 
child forgets all his soul has seen and learnt, and he comes into the world 
crying, for he loses a place of shelter and security and rest. See also 
R. Meyer, Hellenistisches in der Rabbinischen Anthropologie, in: Beir. Zeitschr. 
z. W.sch. A.u.N.T. 74 Stuttgart 1937, p. 88-114 and p. 92-93. 

16 6Cf. E. Preuschen, Die Apokryphe, Gnostischen Adamschriften, Giessen 
1900 p. 1327-29: Und sogleich wurden meine Augen geéffnet und ich wusste 
und erkannte, dass ich entblésst war von der Gerechtigkeit, mit der ich 
bekleidet gewesen war, and 29, 20: Darum wurden sie entblésst vom Licht. 
See W. Staeck, Die Erlésererwartung in den Gstlichen Religionen, Stuttgart 
und Berlin 1938, p. 11-12. 

7 So e.g. Retzenstein, Iran. Erlésungsmyst., p. 71, see, however, H. Jonas, 
Gnosis und Spdtantiker Geist, I, Géttingen 1934, p. 322. 

18 See Preuschen in: Hennecke, Handbuch, p. 587. 
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to heaven ’* and the passage through the different heavens is made 
by the soul in company of the two guardians *°. It is possible that 
1.4-5 points to the real meaning. Here is said that the load, ¢\sa=n 
is large, but light, lilo, gr.: ydotov... édagody. These are the 
same words as found in Mt 11, 30: while slsase. In flowery 
language is said that the soul is able to snatch the pearl carrying 
the “light load” of Christ *'. 

Next we notice that in some passages a relation is pointed at 
with the brother who is “next in authority”’ with the father. With 
this brother the hymn-singer will be reigning. In this case we are 
probably dealing with the relation soul-Spirit. In this connection 
E. Peterson pointed at Tatian, Oratio ad Graecos 13: ovtvyiay dé 
xExTHUEYN THY Tod Deiov mvevpuatos obx ~Eotw ABornOntoc, avéoyeta dé 
moos dxeo attyy ddnyet ywoia to avedua.** This explanation is 
plausible as the same idea is also found in the acts of Thomas 
elsewhere. In a description of baptism, ch. 132, we find in Ms U: 
todto avayervG tov véov Gv0ownov, todvs avOodm0vg wEtyvdov mvedua 
xawody poyny, aviaTm@y tolca@>s xawodv dvOownoy..., and the same 
passage in P: ywvyiy towwom@o avotd wai avetwatocs ayiov yivetau 
xowwvdc. This means that the real destination of man is to be 
united with the Spirit. 

Much more difficult is to define the person with which the singer 
unites himself in Egypt. This person does not play any part in the 





#% Cf. Ginza R. p. 273, 13: Meine Reisezehrung kommt von dem fremden 
Manne, den das Leben wiinschte und gepflanzt hat. Ich werde unter die 
Guten kommen, die jener fremde Mann geliebt hat. 

20 These are probably guardian angels, see Preuschen, in: Hennecke, 
Handbuch, p. 588. 

#1 The parallel is noticed by Preuschen, Zwei gnost. Hymnen, p. 49. 

22 See E. Peterson, Hinige Bemerkungen zum Hamburger Papyrus- 
Fragment der Acta Pauli, in: Vig. Christ. III 1949, p. 142-162, p. 160: 
Das bedeutet doch dass das zvedua als ovfvyov der Seele mit dieser (im 
mvevpatixoic) wie ein Bruder oder ein Zwiling verbunden ist. The opinion 
of H. Leisegang, Der Bruder des Erlésers, in: ATTEAOX I 1925, p. 24-33, 
see also A. Marmorstein, Hin Wort iiber den Bruder des Erlésers in der 
Pistis Sophia, in: ATTEAOZ II 1926, p. 1, pointing to the difference between 
xdapoc vontdéc and xoopudcs aicOyjtos must be rejected. The same can be said 
about Reitzenstein, Iran. Erlés., p. 72, basing his arguments on mandaean 
sources, see Leisegang, Der Bruder, p. 25, n. 1 and Bornkamm, Mythos, 
p. 114. 
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hymn. It is possible that this person is to be identified with the 
merchant Abbanes about whom is told in the beginning of the acts 
of Thomas. This addition may be due to the hymn being given in 
the first person singular. An other difficulty is that the principal 
person is said to put on the dress of the Egyptians “that they 
might not hold me in abhorence’’. In this case the singer shows 
a remarkable agreement with Christ as described in passages 
dealing with the devil being deceived by Christ’s manhood. On 
the other hand the Acts of Thomas show that also the apostle 
Thomas is able to deceive the devil by being clothed with a human 
body. We find in ch. 44: Wherefore art thou made like unto the 
Son of God which hath done us wrong? For thou resemblest him 
altogether as if thou wert born of Him. For we thought to have 
brought him under the yoke — but he deceived us with his form of 
all uncomeliness — *3. Because Thomas is clothed like a man he is 
able to deceive the devil in the same way as Christ did. 

Next we have to say something about the letter. This letter 
sent from heaven is well known in Jewish and christian literature *4. 
In 1.64-65 we find: And my letter, my awakener, I found before 
me on the road; and as with his voice it had awakened me, (so) 
too with its light it was leading me. This passage reminds us of 
Ps 119, 105. It is already known that the contents of the letter 
with the passage: wei cA ALO 33, gT. avdotnf. xai avd- 
ynpov €& bavov shows affinities with Eph. 5, 14: éyewe, 6 xabeddwv 
xai avdota é% tay vexo@yv. The assumption, however, “‘dasz das 
Zitat in Eph. 5, 14 auf eine Vorlage deutet, die ihrerseits vom 
Seelenliede abhangig ist’ *, is far fetched. There is no reason to 
deny an allusion to Eph. 5, 14 in this passage. 





23 Translation from James, Apocryphal Acts, p. 386. 

24 See M. Dibelius, Der Hirt des Hermas, in: Handb. z. N.T., Erg. b IV, 
Tiibingen 1923, p. 443: Himmelsbriefe, on Herm., Vis II 13. Cf. Keph. 182, 
2: Siehe an den Ruf, der vom Lebendigen Geist im Anfang ausgesandt 
worden ist. Er hat ihn [zum Ur]menschen geschickt. Ein Friedens- und 
Gruszbrief (cigyvn, donacudc, émotoAj) ist er, den er an seinen Bruder 
geschrieben und geschickt hat, in dem alle Botschaften (dyyedia) nieder- 
geschrieben sind und alle Dingen, die geschehen werden, um sie zu errichten 
durch jenen Ruf, and Ginza I 552, 34-554, 4. 

2% So Adam, o.c., p. 59. See also F. C. Conybeare, The Idea of Sleep in 
the ‘““Hymn of the Soul’, in: Journ. Theol. St. VI 1905, p. 609-610. 
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With these notes we have characterized the principal person of 
this hymn. The background of this hymn describes the adventures 
of the soul sent from its heavenly abode in order to gain the king- 
dom of God. It shows that after fulfilling its charge it receives its 
reward. It may be that some passages from the acts of Thomas 
influenced the contents of this hymn. 

Finally we have to deal with some secondary points in the 
hymn. It is already well known that the description of the heavenly 
court is taken from Parthian sources. This is clear from 1.37-38: 
... that every one should come to our gate, Kings and princes 
of Parthia *. 

Next we must say something about the place, where the pear] is 
found. Parallels with the Prayer of Cyriakus were noticed already. 
We are dealing here with ideas taken from well known fairy tales 
in which somebody is sent away in order to take a treasure guarded 
by a serpent ”’. 

In the third place we have to deal with the robe given as a 
reward to those gaining the one pearl. It is a well known idea 
that in heaven new clothes will be given **. In this case, however, 
the clothes are like a mirror to the singer (1.76), he recognizes 
himself in the clothes (1.92). The robe is his heavenly likeness. 
This means that the real nature of man is the one which he will 
possess in heaven. This is a well known conception in jewish and 
christian literature °. 





*% ~See especially Widengren, Der Iran Hintergrund. Bevan, o.c. already 
pointed at numerous words taken from parthian. 

2” Edited by H. Greszmann, Das Gebet des Kyriakus, in: Zeitschr. neut. 
W.sch. XX 1921, p. 23-35. The following is found: The mother of Cyriakus 
gives her son a otodzjv adorned with pearls. With a letter he is sent 
sic thy oxotewny addi. This town is Awrobddacoa, full of beasts and a 
serpent. This serpent is described as the one who deceived Adam, Cain 
and the people of Israel (cf. Acts of Thomas ch. 32). Cyriakus puts the 
letter into the mouth of the serpent. The end is xai ovvjyayev adoay tiv 
dvvauww thy && IooanA megidchispévny. See for the fairy tale: R. Reitzenstein, 
Zwei hellenistische Hymnen, in: Arch. Rel. w.sch. VIII 1905, p. 167-190, 
Reitzenstein, Himmelwanderung, p. 44-46, W. Bousset, Manichdisches, p. 26. 

28 The same idea in the first hymn in the acts of Thomas, ch. 7, 
Lipsius—Bonnet, p. 110, 12-14. 

29 Cf. Odes of Solomon XIII 1 (ed. W. Bauer, in: Kleine Texte 64, 
Berlin 1933, p. 28-29) Siehe: Unser Spiegel ist der Herr. Ginza L 559, 29-32: 
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With these remarks we suppose that we have done justice to 
the real meaning of the hymn. This meaning is that we may read 
here the adventures of a soul from its pre-existence with God till 
its coming back again to God. Between these two periods the soul 
has to fulfill a heavenly charge. He is able to fulfill it, but not 
without a call from God. 


Utrecht, Joh. Wagenaarkade 89 





Ich gehe meinem Abbild entgegen, und mein Abbild geht mir entgegen. 
Es kost mich und umarmt mich, als kiime ich aus der Gefangenschaft 
zuriick. See Schmithals, o.c., p. 93-94: Dieser Gedanke, dasz das Abbild 
oder auch Kleid der Seele im Himmel ist, ist offenbar vor allem im weiteren 
Umkreis des Judentum verbreitet und hat sich in der Kabbala bis in die 
Neuzeit erhalten. See also R. Bultmann, Das Evangeliwm des Johannes, in: 
Krit.-Ex. Komm. ti das N.T., Gottingen 1956, p. 108, n. 4 and Jonas, 
Gnosis I, p. 325-326. 








LACTANTIANA 
BY 


D. R. SHACKLETON BAILEY 


DIVINAE INSTITUTIONES 


I. 18.17 rapient saevient et iniuriis insolenter inlatis humanae 
societatis foedus inrumpent, ut habere hostem possint, quem 
<non> sceleratius deleant quam lacessierint. 

So Brandt. But Thilo’s non is quite unnecessary. What Lactantius 
means is that the lovers of military glory will commit all sorts of 
crimes in order to provoke an enemy so that they may add the 
still greater crime of destroying him. 


I, 20.40 facto itaque Capitolio supra ipsum Terminum foramen 
est in tecto relictum, ut quia non cesserat, libero caelo 
frueretur: quo ne ipsi quidem fruebantur qui lapidem frui 
putaverunt. ; 

The statement that Pagans did not ‘enjoy the free sky’ is 
blankly and foolishly false. What Lactantius must mean is that 
they did not deserve to enjoy it: quo ne ips quidem fru<i mer e- 
bantur. 


II. 8.39 quod ortum est, habuit fontem unde oreretur, id est 
factorem aliquem sentientem providum peritumque faciendi. 
is est profecto nec ullus alius quam deus. 

The last words can only mean ‘“There is one assuredly, and 
that no other than God.”’ (Fletcher) But the reader does not need 
any further assurance that there is a Maker; he only needs to be 
told that the Maker is God and none other. So delete quam. 


II.9.3 suum vero habitaculum distinxit claris luminibus et 
implevit, sole scilicet et lunae orbe fulgenti et astrorum 
micantium splendentibus signis adornavit. 

I am inclined to think adornavit an interpolation. 
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II. 14.13 hos in suis penetralibus consecrant, his cotidie <vina) 
profundunt, et scientes daemonas venerantur quasi terrestres 
deos et quasi depulsores malorum quae ipsi faciunt et inrogant. 

Obviously scientes does not agree with daemonas (“the wise 
demons”’ Fletcher); no less obviously the pagans did not know 
that they were worshipping not gods but demons. Read <ne)scientes. 


II. 15.3 quorum verbis tamquam flagris verberati non modo 
daemonas esse se confitentur, sed etiam nomina sua edunt, 
illa quae in templis adorantur. quod plerumque coram 
cultoribus suis faciunt, non utique in obprobrium religionis, 
sed honoris sui, quia... 

The names the demons gave when forced to reveal themselves 
would not be those under which they were worshipped in their 
temples, but their real, secret names: cf. II. 16.4 veris suis 
nominibus ... illis caelestibus quae in litteris sanctis leguntur. non 
should precede illa. In the following sentence Isaeus’ correction 
religionis et honoris sui, sed quia, ignored by Brandt, is imperative. 


II. 16. 20 hac versutia et his artibus notitiam dei veri et singularis 
apud omnes gentes inveteraverunt. 

Lactantius twice uses inveterare in its ordinary sense. Neither 
he elsewhere nor any other writer, if dictionaries are to be trusted, 
has it in the sense of abolere, antiquare ; and the idea of “putting 
out of date’ is not specially appropriate here. I should rather 
expect a word meaning “veiled’’. Perhaps involuerunt: cf. § 5 
veritatem mentitis nominibus involutam. involutaverunt may suggest 
itself, but Apicius seems to be the only authority for this verb. 


III. 27.12 beatus est igitur sapiens in tormentis: sed cum tor- 
quetur pro fide, pro iustitia, pro deo, illa patientia doloris 
beatissimum faciet. 

This only needs repunctuation to make it sense in its context: 
beatus ... tormentis, sed cum... pro deo; illa... faciet. 


IV. 3.16 nec inmerito pater familias dicitur, licet tantwm filios 
habeat: videlicet nomen patris complectitur etiam servos, 
quia “familias” sequitur, et nomen familiae complectitur etiam 
filios, quia “‘pater’’ antecedit. 

Read tantum <servos vel tantum) filios. 
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IV. 21.3 negant denique deo dignum ut homo fieri vellet seque 
infirmitate carnis oneraret ut passionibus, ut dolori, ut morti 
se ipse subiceret — quasi non facile illi esset ut citra corporis 
imbecillitatem se hominibus ostenderet eosque iustitiam 
doceret, siquidem id volebat, maiore auctoritate ut professi 
dei —: tunc enim cunctos fuisse praeceptis caelestibus pari- 
turos, si ad ea virtus ac potestas dei praecipientis accederet. 

This punctuation of Brandt’s implies that quasi... dei is the 
Christian’s scornful retort; but that would leave twnc ... accederet 
in the air. The whole passage represents the pagan’s case, of 
which quasi ... dei is an essential part as showing up a supposed 
inconsistency in the Christian position: God might easily have 
come in His own person, and, if He had, his preaching, if He 
wanted to preach, would have been more impressive. Why then 

did he not do so? — A comma should follow subiceret and a colon 

dei, the marks of parenthesis removed. 


IV. 26.14 sed haec inenarrabilis potestas imago virtutis maioris 
fuit, quae demonstrabat tantam vim habituram esse doctrinam 
suam, ut gentes in orbe toto, quae subiectae morti fuerunt, 
cognitione veri luminis animatae ad immortalitatis -praemia 
pervenirent. 

quae demonstrabat must not be related to virtutis. It was not the 

maior virtus that signified the capacity of Christian teaching to 
confer immortality upon believers. That capacity is the maior 
virtus, and its existence is shadowed and demonstrated by the 
inenarrabilis potestas which raised Lazarus from the grave. A 
semicolon after fuit (so Biinemann) would help, but I think quae 
had better be replaced by qua: cf. § 4 caelestis virtus, lucem non 
videntibus reddidisse. sed hoc facto significabat <sc. Christus) fore ut 
conversus ad gentes quae deum nesciebant insipientium pectora 
inluminaret luce sapientiae. 


IV. 26.17 ergo sicut opera eius significantiam quoque maioris 
potestatis habuerunt, ita etiam passio non simplex nec 
supervacua nec fortuita praecessit. sed ut illa quae fecit 
magnam virtutem ac potestatem doctrinae eius significabant, 
sic ea quae passus est odio futuram esse sapientiam nuntiabant. 
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I make nothing of praecessit. If it meant “‘came as a harbinger” 
the following sentence would begin nam, not sed. Besides it is 
more than doubtful whether Lactantius ever has praecedere thus. 
In IV. 26. 2, where Brandt prints divinatio prophetarum, quae in 
Christum vera praecessit, there is strong MS. support for processit. 
Here also, perhaps, read processit, ““came to pass’’. 


IV. 27.11 si sunt aliqua necessitudine copulati <sc. dei et 
daemones), quatenus eos discernemus aut quomodo utriusque 
generis honorem cultumque miscebimus? 

Brandt prints Volkmann’s non before miscebimus. It is worse 
than unnecessary. If gods and demons are joined together, their 
worshippers must either somehow distinguish between them or 
else find a form of cult which will cover them both. 


V. 15.3 nam cum omnia humana non corpore sed spiritu metia- 
.mur, tametsi corporum sit diversa condicio, nobis tamen servi 
non sunt, sed eos et habemus et dicimus spiritu fratres, 
religione conservos. 

Heumann was right in requiring a mention of slaves in con- 
nection with condicio, but despite Brandt’s half-approval, his 
substitution of servorum for corporum, a word which is essential 
to the meaning, cannot be right. servorum should be added: 
corporum <servorum) sit. 


V.16.3 Carneades ergo, quoniam erant infirma quae a philosophis 
adserebantur, sumpsit audaciam refellendi, quia refelli posse 
intellexit. 

The repetition refellendi ... refelli invites the reader to expect 
an epigram. What he gets is the feeblest imaginable restatement 
of what he has just been told and hardly needed telling — that 
the weaknesses in the philosophers’ positions encouraged Carneades’ 
attack. Something like quia refelli <se non) posse seems required: 
cf. § 13 arguta haec plane ac venenata sunt et quae Marcus Tullius 
non potuerit refellere. 


VI. 18.15 Cicero in isdem illis officialibus ‘‘at vero si quis voluerit’”’ 
inquit “‘animi sui complicatam notionem evolvere, iam se ipse 
doceat eum virum bonum esse qui prosit quibus possit, noceat 
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nemini nisi lacessitus iniuria’’. o quam simplicem veramque 
sententiam duorum verborum adiectione corrupit! quid enim 
opus fuerat adiungere “nisi lacessitus iniuria’’.. .? 

I make it three words — triwm (III) for duorum (II). 


VII. 3.19 quid habet rationis ipsa generatio? quid perpetua 
successio? nimirum videre deus voluit et suis variis imaginibus 
tamquam sigilla confingere quibus se oblectaret. 

videre vos B, videre nos Thomasius] Perhaps videre <se>. 


DE OPIFICIO DEI 


10.19 labra ipsa, quae quasi antea cohaerebant, quam decenter 
interscidit. 

If by antea Lactantius meant “which previously were almost 
joined” (though it is hard to believe that he could have meant 
anything so dubious and pointless), why did he not write antea 
quasi? Change antea to aul(a)ea, “curtains’’. 


DE IRA DEI 


10.48 quod si verum sit, derisi ergo ab antiquis sapientibus 
sumus. quod si fallendi nostri atque adeo totius generfs humani 
causa commenti sunt religionem, sapientes igitur non fuerunt, 
quia in sapientem non cadit mendacium. sed fuerint sapientes : 
quae tanta felicitas mentiendi ut non modo indoctos, sed 
Platonem quoque ac Socratem ... tam facile deluderent ? 

The argument is plain. If the Seven Wise Men invented religion 
in the interests of social order they were liars. The first objection 
to that theory is that liars are not wise men. The second is that, 
even supposing the Wise Men could have lied, the success of their 
lies in deceiving posterity remains inexplicable. 

To bring his second objection, Lactantius must waive the first. 
But fuerint sapientes of the vulgate does not waive the objection 
that wisdom and lies do not go together; on the contrary it invites 
it all over again. fuerint mendaces is needed — sapientes and sapientem 
above account for the copyist’s mistake. <ne> fuerint sapientes is 
also possible, but I think it less probable. 


Cambridge, Jesus College 
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F. W. LENZ 


Interessante per la storia della immensa fortuna di Ovidio! e 
della maniera con cui fu valutato é quanto di lui dice Lattanzio, 
in cui si pud trovare, accanto all’interpretazione, che poi diventera 
comune, dell’Ovidio maestro del sapere, auctor, una pit sottile 
intelligenza dei valori artistici profondi delle Metamorfosi special- 
mente. 

Nelle Divinae Institutiones I, 12, 6 si riporta Ovidius in Fastis 
e cioé VI, 291-4; in I, 13, 6-7, a proposito di Giove che raggiunge 
l’Italia, ancora si citano i versi dei Fasti (I, 233-4), sicut Ovidius 
in Fastorum libris refert e poi poco dopo ancora: sicut idem poeta 
subiecit, riferendo I, 239-40. In I, 16, 12 ancora é l’autorita 
di Ovidio a confermare che gli dei si domos habent, consequens 
est ut et urbes habeant et quidem auctore Nasone, qui ait..., e si 
cita Met. I, 173-4. In I, 20, 6 poi la simpatia di Lattanzio per 
Ovidio é tale che egli quasi giustifica l’interpretazione benevola 
dei ludi quos appellant Floralia, data dal poeta: anziché censurarlo 
di immoralita, egli anzi ne fa quasi un moralizzatore o un erede 
di tale onesta tradizione. Ma giova, perché interessante, riportare 
tutto il passo: Flora cum magnas opes ex arte meretricia quaesivisset, 
populum scripsit heredem certamque pecuniam reliquit cuius ex 





1 Su cui si veda Schanz—Hosius, Geschichte der rémischen Literatur, 
Iler Teil, Miinchen 19354, pp. 260-4; H. Frankel, Ovid — A Poet between 
two Worlds, Berkeley and Los Angeles 1945, non tocca il nostro problema; 
L. P. Wilkinson, Ovid Recalled, Cambridge 1955, p. 252, 364, nota, p. 370; 
E. Ripert, Ovide, Paris 1921, pp. 230-1 nomina appena, si pud dire, 
Lattanzio; importante W. Kraus, s.v. P. Ovidius Naso, in «P. W. Real 
Enc. der kl. Alt.» XVIII, 2, col. 1979 e 1984; antico ma utile C. Pascal, 
Sopra alcuni passi delle Metamorfosi ovidiane imitati dai primi scrittori 
cristiani, in « Riv. di fil. cl.» 1909, pp. 1-6 che orienta in generale. 
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annuo faenore suus natalis dies celebraretur editione ludorum quos 
appellant Floralia. Quod quia senatui flagitiosum videbatur, ab ipso 
nomine argumentum sumi placuit, ut pudendae rei quaedam dignitas 
adderetur. Deam finxerunt esse quae floribus praesit eamque oportere 
placari ut fruges cum arboribus aut vitibus bene prospereque flores- 
cerent. Hum colorem secutus in Fastis poeta non ignobilem nympham 
fuisse narravit quae sit Chloris vocitata eamque Zephyro nuptam 
quast dotis loco id accepisse muneris a marito ut haberet florum 
omnium potestatem. Honeste quidem ista dicuntur, sed inhoneste 
turpiterque creduntur... e si allude evidentemente a Fasti V, 
195-212. 

In I, 20, 33 @ un breve ma concettoso riassunto, con qualche 
ripresa verbale, da Fasti VI, 349-394 che coglie il nucleo essenziale 
del racconto leggendario e strepitoso. 

Cosi non nominato é Ovidio, ma chiaramente a lui si allude in 
I, 20, 35: quis non rideat Fornacem deam vel potius doctos viros 
celebrandis Fornacalibus operari? quis, cum audiat deam Mutam, 
tenere risum queat? hanc esse dicunt ex qua sint Lares nati et ipsam 
Laram nominant vel harundam, dove sono ovvi richiami, del resto 
gia notati da Brandt, a Fasti II, 525-32 e II, 583-616. Cosi pure 
in I, 21, 8-9 si ricorda, sempre desumendo dai Fasti, .Ercole: 
... ut Ovidius in Fastis docet, e si citano i versi, Fasti V, 629-632, 
e, sotto, sempre ut ait idem, riportando Ovidio V, 621-2. 

Interessante che in I, 21, 20 si citi come lucaneo (ideo Lucanus) 
il v. nwmquamque satis quaesitus Osiris che & ovidiano (Met. IX, 
693), benché — come osservava gia Brandt — in Lucano VIII, 
833 ss. ci sia menzione — sia pur diversa — di Osiris. Cid pud 
anche favorire un’ipotesi sulla maniera di lavorare propria di 
Lattanzio: forse per schede, o attingendo a prontuari di citazioni 
poetiche, tanto pit che poche righe dopo si cita proprio Lucano IX, 
158-9, dove é pure parola di Iside e Osiride. 

L’abilita « favolistica» di Ovidio nei Fasti é@ ancora messa in 
evidenza da Lattanzio in I, 21, 25-7, dove anzi l’apologista cristiano 
si diffonde a parafrasare il racconto — con ripresa delle stesse 
parole, spesso — di Vesta e di Priapo e dell’intervento dell’asino 
(Fasti VI, 321-348): aput Lampsacum Priapo litabilis victima est 
asellus cuius sacrificit ratio in Fastis haec redditur. Cum dit omnes 
ad festum Matris magnae convenissent (Ovidio Fast. VI, 321-2... 
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Cybele... | convocat aeternos ad sua festa deos) epulisque satiati 
noctem lusibus ducerent (VI, 325-330 nec licet et longum est epulas 
narrare deorum | in multo nox est pervigilanda mero | ... | Illi 
ludunt ...) quievisse humi Vestam somnumque cepisse (vv. 331-2 
Vesta iacet placidamque capit secura quietem | sicut erat, positum 
caespite fulta caput): ibi Priapum somno eius ac pudicitiae insi- 
diatum, sed illam intempestivo clamore aselli, quo Silenus vehebatur, 
excitatam (vv. 339-344: forte senex, quo vectus erat, Silenus asellum, 
... | intempestivo cum rudit ille sono. | Territa voce gravi surgit 
dea; convolat omnis | turba...) libidinem vero insidiatoris esse 
deceptam; hac de causa Lampsacenos asellum Priapo quasi in 
ultionem mactare consuesse (Fasti VI, 345: Lampsacos hoc animal 
solita est mactare Priapo), aput Romanos vero eundem Vestalibus 
sacris in honorem pudicitiae conservatae panibus coronari (Fasti VI, 
347-8 quem tu, diva, memor de pane monilibus ornas, | cessat opus, 
vacuae conticuere molae). E l’apologista dopo questa puntuale ed 
esemplare parafrasi — in cui solo si nota un’attenuazione dei 
particolari crudi dell’assalto di Priapo — continua: quid turpius, 
quid flagitsosius, quam si Vesta beneficio asini virgo est? Ma Lattanzio 
salva il poeta e ne intuisce la dote creativa: at poeta fabulam 
finait, risponde .lui stesso. Cosi in I, 21, 30, anche senza nominare 
espressamente il poeta, ci cita perd un suo distico dai Fasti I, 
385-6, quasi come frase inserita dottamente nel contesto, sempre 
contenente dati di mitologia primitiva. A un altro tipo di citazioni 
va riferito I, 5, 13 nella sezione in cui Lattanzio si studia di 
dimostrare che i poeti classici guamvis deos carminibus ornaverint 
et eorum res gestas amplificaverint summis laudibus, saepissime 
tamen confitentur spiritu vel mente una continert regique omnia 
(I, 5, 3). Cosi é citato il poema ovidiano con un apprezzamento 
eletto sia dall’opera sia del suo contenuto tutt’altro che semplice- 
mente frivolo e vuoto, ma anzi con un/’intuizione di certi suoi 
valori etici, della sua inquadratura fondamentale, che la recente 
critica cerca ora di recuperare. Ma vediamo il testo: dopo aver 
nominato Maro (Virgilio), ecco Ovidius quoque in principio praeclari 
operis sine ulla nominis dissimulatione a deo, quem « fabricatorem 
mundi», quem «rerum opificem» vocat, mundum fatetur instructum 
(I, 5, 13). Nel che, a parte le frasi ovidiane testuali (Metamoryf. I, 
57 e 79 rispettivamente) e l’impostazione che potrebbe sembrare 
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a tesi, rimane da notare l’alta stima fatta del poeta (che viene 
dopo Virgilio) e del poema suo maggiore: e l’interpretazione di 
una sostanziale serieta delle Metamorfosi stesse. Ed i suggestivi 
versi ovidiani sulla creazione ritornano, senza il nome né dell’autore 
né dell’opera, come citazione, in un passo che magnifica appunto 
lattivita di Dio creatore, anzi con la precisazione che omnia non 
Iuppiter fecit qui ante annos mille septingentos natus est, sed 

ille opifex rerum, mundi melioris origo, qui vocatur deus... 

E’ ripetuto il v. 79 del I delle Metamorfosi ma é preceduto dai 


vv. 43-4: 


iussit et extendi campos, subsidere valles 
fronde tegi silvas, lapidosos surgere montes 


che si allineano alla descrizione dei singoli atti della creazione 
dei veri, qui terram stabili firmitate suspendit, qui caelum distinxit 
astris fulgentibus, qui solem rebus humanis clarissimum ac singulare 
lumen in argumentum suae unicae maiestatis accendit, terris autem 
maria circumfudit, flumina sempiterno lapsu fluere praecepit (II, 
5, 1-2), dove non si é abbastanza osservato che anche il passc 
lattanziono in prosa, e nelle immagini e talvolta nelle stesse 
espressioni, é stato suggerito, nella sua estetica bellezza, proprio 
da Ovidio. Qui, oltre la riaffermazione dell’idea della creazione, la 
poesia ovidiana ha dati i colori per descriverne la bellezza. Ed 
anche all’uomo, con tratto ovidiano, si da il compito ut suspiciat 
et honorificet communem parentem generis humani et rerum mirabtlium 
fabricatorem (II, 5, 3) da accostare a Metam. I, 85 ss. Anzi proprio 
i versi ovidiani delle Metamorfosi I, 84-6 sono citati prima da 
Lattanzio e parafrasati a conclusione quasi della sua dimostrazione 
(II, 1, 14-15) che parens enim noster ille wnus et solus cum fingeret 
hominem, id est animal intellegens et rationis capax, eum vero ex 
humo sublevatum ad contemplationem sui artificis erexit. Infatti 
— egli dice — cum ceterae animantes pronis corporibus in humum 
spectent, quia rationem ac sapientiam non acceperunt, nobis autem 
status rectus, sublimis vultus ab artifice deo datus sit, apparet istas 
religiones deorum non esse rationis humanae quia curvant caeleste 
animal ad veneranda terrena. E Lattanzio adduce quasi trion- 
falmente i versi del poeta latino con un chiaro aggettivo: quod 
optime ingeniosus poeta signavit (e si cfr. de ira Dei, 2 poeta non 
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insuavis, per Met. III, 135-7), dove l’ingeniosus ricorda la carat- 
terizzazione quintilianea del poeta: Ovidius et nimium amator 
ingenii sur (X, 1, 88).? 

Una polemica che potremmo chiamare filosofica contro Ovidio 
in particolar modo, pur se non nominato, é in II, 8, 8-9: nec 
audiendi sunt poetae qui aiunt chaos in principio fuisse, id est 
confusionem rerum atque elementorum, postea vero deum diremisse 
omnem illam congeriem singulisque rebus ex confuso acervo separatis 
in ordinemque discriptis instruxisse mundum pariter et ornasse, 
che é parafrasi sempre vicina al testo di Met. I, 7-9; I, 21-24; 
I, 32-51, per sostenere la creazione ex nihilo: ma ad attenuare la 
responsabilita di Ovidio Lattanzio aggiunge: in quo errore etiam 
philosophi fuerunt (II, 8, 9). E sempre allo stesso testo ci riporta 
Lattanzio II, 8, 64 che, per provare hominem fuisse ultimum dei 
opus secondo le sanctae litterae, aggiunge: idem etiam poetae fatentur. 
Ovidius perfecto iam mundo et universis animalibus figuratis hoc 
addidit citando appunto Met. I, 76-8. Ancora al I libro delle 
Metamorfosi, vv. 430-3 ricorre con pieno consenso Lattanzio 
(recte igitur Ovidius) in un problema come quello del calor sub- 
stantia ignis e dell’umor aquae (II, 9, 19-21), che non ha nulla 
che vedere con l’assunto fondamentale: e cid dimostra tanto pit 
la stima e la simpatia del « Cicerone cristiano » per il poeta classico. 
E tale simpatia é visibile in un passo come ITI, 14, 1 con l’inserzione 
della frase tibias ad fontem, ut poetae aiwnt — che richiama, come é 
stato osservato, appunto ad Ovidio, Fasti VI, 70lss. — nel 
contesto generale, a mo di citazione corrente: dove quasi |’espres- 
sione ovidiana ha un sapore polemico nei confronti di Lucrezio 
citato qualche riga prima. 

Analogamente in IV, 1, 5 senza menzione del poeta, il fraseggiare 
di Lattanzio é evidentemente ripreso da Ovidio: secutwm est 
discidium generis humani et fraus et nefas omne... in rapporto a 
Met. 1, 129-30 omne nefas.../ ... fraudesque dolique ... Come la 
citazione di Met. I, 111 fatta senza nominare il poeta (V, 5, 7), 
dato come universalmente noto, é quasi inserita nel dettato, e 
sempre in forma asseverativa: é continuata infatti da un nec 
mirum... E cosi innestato nel discorso, in maniera pressoché da 





2 Ma é Ovidio stesso ad usare per sé l’aggettivo ingeniosus: turpiter 
huc illuc ingeniosus eo (Am. III, 8, 8; e si cfr. v. 3) 
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non avvedersi nemmeno della sua origine, € mmo vero parum est 
velle (V1, 17,11) da Ovidio Hx P. III, 1, 35 (si veda p. 118 ed. Lenz, 
Torino, 1938), come in VII, 3, 9 et ad eruendas opes interiora terrae 
viscera effodiuntur pud certo ricordare Met. I, 138-40... sed itum 
est in viscera terrae | ... | effodiuntur opes: ma anche qui la 
citazione é strettamente inserita nel contesto generale. 

Ancora il richiamo ad Ovidio, che avrebbe dichiarato la realta 
del Dio creatore, é ribadito dalla Epitome III, 5: ne Ovidius 
quidem ignoravit (e segue dopo citazioni vergiliane) a Deo instructum 
esse mundum : quem interdum opificem, interdum mundi fabricatorem 
vocat (cfr. Div. Inst. V, 3, 25 generico). 

Altrettanto in Hyit. VIII, 2, senza nome di autore, si ricorda 
un verso di Ovidio Met. X, 215 lievemente variato e quasi para- 
frasato (gemitus suos inscripsit in flore in Lattanzio, ipse swos 
gemitus foliis inscribit ... in Ovidio); come in Epit. XX, 1 merito 
igitur poetae commutatum esse aureum saeculum memorant quod 
fuerit regnante Saturno non potrebbe negarsi il riferimento a 
Metamorfosi I, 89 ss., passo ben conosciuto di certo da Lattanzio. 

Infine, prescindendo da qualche altra sporadica menzione e 
dalle fuggevoli citazioni testé elencate dall’Hpitome, ha una sua 
importanza quella di tre esametri di un’opera ora perduta di 
Ovidio, i Phaenomena: in cui Lattanzio ha modo particolarmente 
di esaltare il poeta come maestro quasi pit: dei filosofi. Si tratta 
del fr. 4 Lenz (P. Ovidii Nasonis, Halieutica — Fragmenta — Nux, 
Torino 1956?, pp. 55-6) cosi introdotto : quanto igitur Naso prudentius 
quam illi qui sapientiae studere se putant, qui sensit a deo lumina 
ila ut horrorem tenebrarum depellerent instituta! Is eum librum 
quo Phaenomena breviter comprehendit his tribus versibus terminavit 
(II, 5, 24) %. Inoltre si veda ancora de ira Dei 23, 6 per Met. I, 
256-8. 

Nella storia della fortuna ovidiana, pit ancora delle menzioni 
dei Fasti, non deve mancare il ricordo specialmente della ripetuta 
citazione per la parte iniziale delle Metamorfosi, che potrebbe anche 
essere di natura antologica, ma di cui Lattanzio ha sentito sia il 
fascino artistico, sia il profondo contenuto ideale, vicino a con- 
cezioni filosofiche spiritualiste a lui care, sia l’importanza, forse 





8 Si veda H. Frankel, op. cit., p. 239 n. 6; Wilkinson, op. cit., p. 364 n. ; 
Schanz—Hosius, op. cit., p. 253; Kraus, art. cit., col. 1971. 
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anche, nel quadro generale dell’opera.* Di fronte a condanne di 
natura moralistica, sia da parte pagana sia da parte cristiana, ci 
pare interessi questa visione letteraria ed umana di Ovidio presen- 
tata da Lattanzio, cosi serena e criticamente valida: é questo che 
volevamo mettere soprattutto in evidenza, al di fuori di qualsiasi 
completa recensione di materiale ai fini del testo. Risulta quindi 
che nelle Divinae Institutiones non si ricordano affatto gli Amores ®, 
bensi solo i « Fasti»’? e le « Metamorfosi» (e forse le Hx Ponto, 
oltre i Phaenomena): di queste ultime é citato in prevalenza spiccata 
solo il I libro, e specialmente nella prima parte dell’opera. Di essa 
potrebbe dunque supporsi anche una conoscenza quasi antologica 
o per lo meno limitata ad un libro ed a passi essenziali ai fini 
spiritualistici dell’apologeta. Ma é innegabile la simpatia di Lat- 
tanzio per Ovidio e la consacrazione che egli ne fa al rango di 
poeta-vate. Lattanzio puod essere considerato uno dei tramiti per 
cui l’opera del Sulmonese ha garantita la sua vitalita e la sua 
gloria nel Medio Evo. 


Varese, Via Bernasconi 18 





4 $i veda anche R. Pichon, Lactance, Paris 1901, pp. 243-4 con buoni 
rilievi generali; ed ancora M. Manitius, Beitrdge zur Geschichte des Ovidius 
und anderer rémischer Schriftsteller im Mittelalter, in « Philologus » Supplb. 
1899, p. 726 molto importante, ma senza deduzioni particolari per l’arte 
di Ovidio. 

5 Cosi ad es. Lattanzio I, 21, 40 (quod Ovidius exponit in Fastis), che 
cita Fasti IV, 207-214 con lezioni interessanti (Kraus, art. cit., col. 1984; 
e per Fasti VI, 271-276 in Lattanzio III, 24, 6, ancora si veda F. W. Lenz, 
Parerga Ovidiana, sui Fasti e Lattanzio specialmente a pp. 365-370, in 
« Rend. Accad. Lincei» VI, XIII, 1937, pp. 320-410). 

6 Naturalmente qui non ho dato conto di reminiscenze ovidiane nel 
de ave Phoenice, del resto diligentemente segnate da Brandt nell’ « Index 
auctorum », s.v. Ovidius: come da Am. II, 6, 54con Phoen. 31, ecc. A noi 
interessava, ripetiamo, cogliere la valutazione critica che Lattanzio da di 
Ovidio poeta. 

7 Per la fama dei Fasti ovidiani nella tradizione cristiana si veda 
W. Schmid, s.v. Elegie, in « Reallexikon fiir Ant. u. Christ. », col. 1055 e ss.; 
inoltre ora A. Salvatore, Studi prudenziani, Napoli 1958, pp. 35-57 
specialmente; e per il problema generale di Ovidio nel mondo cristiano W. 
Schmid, Hin christlicher Heroidenbrief des sechten Jahrhunderts, in “Studien 
zur Textgeschichte und Textkritik, hrsg. von H. Dahlmann u. R. Merkel- 
bach”? Kéln 1959, pp. 253 —63, specialmente pp. 261—3 e note. 











EIN SPRUCH GEGEN SCHMERZEN BEI PS. THEOD. PRISC. 


Zur Frage der Bedeutungsentwicklung des Adjektivs ‘“‘passus”’ 
im Spatlatein 


VON 


WOLFGANG SCHMID 


In den Additamenta Pseudo-Theodori ad Theodorum Priscianum 
p. 303,15 der Ausgabe von Valentin Rose findet sich unter 
,ad ilit dolorem” ein Spruch gegen Schmerzen: 


quando Christus natus est, omnis dolor passus est. 


Kirzlich hat V. Bulhart } im Zusammenhang mit der Behandlung 
einer Arnobiusstelle (nat. 2,4 p. 50,3 R. = 68,20 M.) auf die 
Formel aufmerksam gemacht und die Ansicht vertreten, sie kénne 
unmdglich etwas anderes heiBen als: ,,seitdem Christus geboren ist, 
ist aller Schmerz vorbei (und auch der deine wird bald aufhéren)”’. 
Die hier angenommene Bedeutung von passus (,,vergangen’’) soll 
nach Bulhart auch bei Arnobius vorliegen. Es handelt sich da um 
den Gedanken, da8 Zukiinftiges, wie es mit den Weissagungen 
Christi gegeben ist, auf keinen Fall widerlegt werden k6énne: 
quae vos (gemeint sind die Heiden) negatis vera esse <non vera esse> 
apud vos liquet, cum imminentia et nondum passa nullis possint 
rationibus refutari? Bulhart trigt kein Bedenken, hier imminentia 
et nondum passa aufzufassen als ,,Bevorstehendes und noch nicht 
Vergangenes’’. Natiirlich muB er zugeben, daB auch die iibliche 
Erklarung ? (,,... noch nicht offenkundig Gewordenes’’: part. perf. 
pass. von pandere, in der Normalbedeutung von ,,offen ausgebreitet, 
zutage liegend’’) einen guten Sinn ergibt; wenn aber eine und die- 
selbe Bedeutung — wie in diesem Falle passus ,,vergangen’”’ — fiir 





1 Wiener Studien 71 (1958) S. 168f.; Bulhart gibt wohl versehentlich 
— neue Handschriftenstudien diirften kaum vorliegen — postquam als 
erstes Wort des Spruches, was in der Uberlieferung keinen Anhalt hat. 

* So Reifferscheid im Index und auch Spitere (z.B. auch Blaise—Chirat 
im Dict. s.v. pando: ,,choses imminentes, mais non encore manifestées’’). 
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beide Stellen passe, so sei sie sicher anderen Bedeutungen vor- 
zuziehen. Da®B Bulharts Erklarung weder fiir Arnobius noch fiir 
die Spruchformel tiberzeugend ist, soll im Folgenden gezeigt werden. 

Bei Arnobius wire sie selbst in dem Falle abzulehnen, daB die 
Stelle bei Ps. Theod. Prisc. richtig beurteilt wire. Denn der gedank- 
liche Zusammenhang verlangt als Gegensatz zu den imminentia 
die praesentia, nicht die praeterita ; vom tempus praesens gilt ja, 
daB es ,,in aperto est’ (év t@ yaveo®@ éotwv), von der Weissagung, 
da8 ihr Inhalt nur durch Uberfiihrung ins praesens zum manifestum 
fir jedermann — auch die Unglaubigen — werden kann. Die 
Deutung Bulharts beeintrichtigt die Praizision des Gedankengangs; 
ein so gewandter Rhetor wie Arnobius wei schon, was er sagt. 
Wie steht es nun aber mit Bulharts Auffassung des Spruches? 
Natiirlich wire es grundsiatzlich denkbar, daB da ein vom Vulgir- 
latein her zu gewinnender Sprachgebrauch anzusetzen wire, auch 
wenn ‘diese Deutung von der Arnobiusstelle keinen Sukkurs erhoffen 
kann. Aber mir scheint, daB der Spruch in Bulharts Deutung ganz 
verkannt ist. DaB seit Christi Geburt aller Schmerz vorbei ist. 
setzt sich nicht nur in Gegensatz zum gesunden Menschenverstand 
— das méchte noch angehen — , sondern hat auch keinerlei Anhalts- 
punkt in der Lehre der christlichen Religion, die die Realitat des 
Schmerzes durchaus ernst nimmt und den Gliubigen anweist, 
Gott oder Christus um das vertere dolores in gaudium zu bitten. 
Aber wir sind keineswegs nur auf solche allgemeinen Uberlegungen 
angewiesen. Sieht man sich nimlich den Text bei Ps. Theod. Prise. 
an, so wird man gewahr, daf Bulhart gerade das ausgelassen hat, 
was zur Sinnbestimmung unerlaBlich ist — gewif ein etwas 
seltsames Verfahren. Der Spruch mu8 als Ganzes gegeben werden: 


quando Christus natus est, 
omnis dolor passus est. 
exi dolor, 

Christus te sequitur. 


Erst der vollstindige Wortlaut zeigt, daB wir es mit einer magischen 
Formel zu tun haben’. Betrachten wir zunichst Z. 3f.! Offensichtlich 





3 Man bedenke, daB auch praecantationes, wie wir sie seit Cato 
a. gr160 kennen, in medizinischen Handbiichern nicht durchweg verpént 
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wird hier der Schmerz gestalthaft als béser Geist, als Damon 
erlebt; er soll aus dem schmerzenden Korperteil — den ilia, falls 
die Subsumierung des Spruches unter diese Uberschrift nicht auf 
das Konto des Zufalls tiberlieferungsgeschichtlicher Prozesse zu 
setzen ist — ausfahren*, denn Christus ist als Verfolger hinter ihm 
her, setzt ihm hart zu: das Simplex sequi kann, was nicht eigens 
belegt zu werden braucht, durchaus im feindlichen Sinn wie das 
geliufigere insequi gebraucht sein. Wenn wir so im christlichen 
Bereich auf magische Praktiken des Exorzismus stoBen, so braucht 
uns das nicht wunderzunehmen. In den niederen Volksschichten 
lebte nach ihrer Bekehrung die uralte Sitte des Heilverfahrens der 
,Besprechung” mit neuem Vorzeichen weiter, unausrottbare 
Zauberformeln machten eine Metamorphose ins Christliche durch. 
Bekanntlich teilt uns Varro * aus einem landwirtschaftlichen Buch 
der Sasernae eine Zauberformel mit, nach der ein nicht néher 
genannter Heilgott den Krankheitsdimon vertreiben soll; die 
Vorstellung ist dabei die, da der Dimon in die Erde fahrt, indem 
fiir einen ,,magischen Kontakt” zur Uberleitung der Krankheit in 
die Erde gesorgt wird ®. Dies letztere Detail fehlt in dem christ- 
lichen Zauberspruch, insofern das exire des Schmerzdimons im 
Unbestimmten bleibt; im Prinzip ist aber kein groBer Unterschied 
zwischen der christlichen Zauberformel und der bei Varro iiber- 
lieferten, nur ist natiirlich an die Stelle des heidnischen Heilgottes 
Christus getreten. Wie in der Formel der Sasernae die im Gegensatz 
zum Krankheitsdimon stehende salus in dem kranken Glied 





gewesen sind. Das kénnen z.B. Fille wie Marcell. med. 28, 16 und Pelagon. 
121 lehren (zu letzterem vgl. Ihms Kommentierung und Buechelers Be- 
merkung KI. Schr. III 193f.), denen die entschiedene Verurteilung solcher 
Praktiken durch Vegetius gegeniibersteht (mulom. 1, 39 p. 65L.; 2, 108 
p- 199 L.). 

4 DaB es sich bei dem Ausdruck exire nicht um den im Sinne eines 
griechischen @vgale stehenden Sprachgebrauch handelt, den man aus anderen 
exorzistischen Zusammenhingen kennt (vgl. Bémer zu Ov. fast. 5, 443), 
vielmehr um das ,,Ausfahren”’ aus dem Ko6rper, darf als sicher gelten, vgl. 
unten 8. 182 Anm. 15. 

5 Vgl. Varro rer. rust. 1, 2, 27. 

6 So Gaar-Schuster, Auswahl aus rém. Dichtern, Kommentarband 
Wien 1928, 8S. 7f. mit richtiger Erklarung des terra pestem teneto und des 
terram tangere in der dem Spruche beigegebenen ,,Gebrauchsanweisung’’. 
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nach Vertreibung des Unholds verbleibt (salus hic maneto), so 
kénnte es auch sein, daB in der christlichen Formel Christus als 
Verkérperung der salus an die Stelle des zu vertreibenden Schmerz- 
dimons treten, gleichsam an seinen freigewordenen Platz nach- 
riicken soll als Garant dafiir, daB der Dimon nicht wiederkehrt. 
Trifft diese Kombination zu, so kénnte das sequi vielleicht auch 
nur den Sinn haben: ,,Christus tritt an deine, des Daimons, Stelle’’’. 
In diesem Zusammenhang sei noch bemerkt, daB die Existenz 
christlicher Varianten zu alten Praktiken der Austreibung von 
Krankheitsdimonen fiir die Landbevélkerung Siidfrankreichs zur 
Zeit des ausgehenden vierten Jahrhunderts durch Endelechius’ 
Gedicht De mortibus boum ® bezeugt ist (Anth. Lat. 893); da geht 
die salus vom signum crucis aus °, 

Bei der hier gegebenen Erklairung der zweiten Hilfte des Spruches 
ist nun aber mit der von Bulhart fiir passus angesetzten Bedeutung 
(,,vergangen’’) nichts auszurichten — warum, braucht wohl nicht 
naiher ausgefiihrt zu werden. Auch mit einer Konjektur wie cassus! 
wire — abgesehen davon, daf man im vorliegenden Text nur sehr 
ungern konjizieren wird — nichts gewonnen, denn wer einen 
Schmerz unter religidsem Aspekt als ,,null und nichtig’’, als 
, unwirksam”’ bezeichnet, wird nicht zu massiven Zauberpraktiken 
seine Zuflucht nehmen, um ihn loszuwerden. Aber gibt denn das 
tiberlieferte passus als part. perf. von patior keinen ertraglichen 





7 Fir sequi in der Bedeutung von insegui spricht freilich auch das 
Perseusamulett bei Bonner, Studies in magical amulets (1950), S. 43: 
gevye, noddyea, ITeocevc ce dudxer (zitiert auch bei C. Schneider, Geistes- 
geschichte des antiken Christentums, Miinchen 1954, Bd. I 8S. 535, der 
starker auf christliche Rezeptionen des antiken Heilzaubers im griechischen 
Bereich eingeht). 


8 Vgl. V. 113f. fugit continuo saeva lues..., morbis nil licuit und dazu 
Rhein. Mus. 96 (1953) S. 137. 
® Vgl. in der vorhergehenden Strophe signum... certa salus fuit und 


deus... Salvator. 
10 Im Falle ihrer Herstellung wire quando kausal zu fassen; tbrigens 


entwickeln Belege wie Amm. 21, 16, 21 imperium... cassum oder Greg. 
Tur. Mart. 2, 18 conabantur (sc. daemones) ewm cassis telorum acuminibus 
perfodere von -der Bedeutung inanis her — cassus ist ja nicht nur gleich 
pedtaoc, sondern auch gleich xevd¢ im weiteren Sinne — wohl eher die 
Bedeutung ,,inutilis’’ als eine solche wie ,,inefficax’’. 





lil 
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Sinn? Wie mir scheint, sogar einen guten", der sich in ausgezeichneter 
Weise zur Gesamtdeutung fiigt. Als Christus auf Erden erschien, 
kam es dahin, daB der Schmerz, der normalerweise leiden macht, 
nun selbst leidet}*, Kin der gedanklichen Klarheit dienendes et ipse 
(passus est) darf man in der Formel nicht erwarten, es wiirde ja 
auch den offenbar beabsichtigten Parallelismus der beiden einander 
bis in die Silbenzahl hinein genau entsprechenden Glieder (Z. 1/2) 
beeintrichtigen. Der entscheidende Punkt wiire also der, daB der 
Schmerzdimon durch Christi Erscheinen auf Erden gewissermaBen 
einen Schlag erlitten hat, weil ihm ein gefaihrlicher Feind erstanden 
ist. Allerdings wird man auch in Erwigung ziehen miissen, ob hier 
nicht fiir das part. perf. des Deponens ein passivischer Sinn anzu- 
setzen ist (passus, sc. ab eo, a Christo); die sprachliche Erscheinung 
ist als solche wohlbekannt !* und k6énnte hier vielleicht auch dann 
angesetzt werden, wenn sich fiir passivisches passus gar kein 
Beispiel finden sollte. Der Sinn wire nun der: weil Christus jeden 
Schmerz erlitten hat und kennt#‘ (und, miissen wir hinzufiigen,i hn 
siegreich tiberwunden hat), hat er als der rechte Widersacher des 
Schmerzes zu gelten, der auch jetzt anzurufen ist. Allerdings 
wiirde man hierbei anstelle von ,,natws’’ eher ,,cruciatus et cruce 





11 Allerdings ist es ohne einen — doch wohl methodisch unerlaubten — 
Eingriff in den iiberlieferten Text kaum méglich, in Christus das Subjekt 
auch von passus est zu sehen und so aus der Stelle eine Anspielung auf die 
jederzeit gelaufige Polaritat Christus natus —- Christus passus herauszuh6ren, 
wie das zunichst manchem allein schon der Gedanke an den bekannten 
Spruch piscis assus Christus est passus nahelegen wird (dessen weite Be- 
deutung aus den bei C. Weyman, Beitraige zur Gesch. der christl.-lat. Poesie, 
Miinchen 1926, S. 237 zusammengestellten Behandlungen zu ersehen ist). 

12 Zu ubersetzen ware dann etwa: ,,...musste der Schmerz jeder Art 
sich das (als ein Ubel) gefallen lassen” oder ,,... hatte der Schmerz dar- 
unter zu leiden, hatte er Qualen auszustehen’’. 

18 Vgl. generell z.B. Neue-Wagner III 8S. 51 u. 96, ferner Ernout-— 
Thomas, Syntaxe Latine, 2. Aufl. 1953, S. 204. Dag Norberg, Syntakt. 
Forschungen (Uppsala 1943) 8. 151 streift im Grundsitzlichen die Erschei- 
nung fiir das Spatlatein; vor allem aber vgl. M. Bonnet, Le Latin de 
Grégoire de Tours, Paris 1890, 8. 405f. und Norberg, In Registrum Gregorii 
Magni Studia critica (Uppsala 1939), S. 169ff., dazu auch — dort freilich 
vom Latein noch spiaterer Zeit — Alf Uddholm, Formulae Marculfi, Upps. 
1953, S. 162. 

4M So z.B. Vulg. Is. 53,4 dolores nostros ipse portavit. 
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fixus’’ erwarten. Sicherheit ist nicht zu erreichen, doch wiirde die 
Formel als Ganzes den Eindruck gréBerer Geschlossenheit machen, 
wenn schon in ihrer ersten Hilfte der Gedanke an den Schmerz- 
dimon hineinspielte, und das auf die verschiedenen Erscheinungs- 
formen des Schmerzes zielende omnis braucht diese Moglichkeit 
nicht auszuschlieBen. Ja es gibt eine Parallele, die die Auffassung 
geradezu wahrscheinlich macht, daB Z. 1/2 gar nichts mit Christi 
Passion zu tun hat, sondern sich auf seine Dynamis gegeniiber 
den Daimonen bezieht: ich meine die ,,interpretatio Christiana”’, 
die Eusebius fiir Plutarchs Erzihlung vom ,,Tod des grossen Pan” 
gibt (Praep. ev. 5, 17, 13f.: p. 255 Mras). Da heiBt es, zur Zeit des 
Tiberius — auf sie bezieht sich ja Plutarchs beriihmte Geschichte — 
habe Christus durch sein Erscheinen und Verweilen auf Erden 
dem ganzen Dimonengelichter Abbruch getan): xa’ dy (se. 
Tiberium) 6 7uéteo0g owtio tas adv avdommotg novodpevos diatoibac 
nav yévoc daydvwr éehadvew tod tév avdodnwv avayéyoanta Biov. 
Hote dn twas tdv dayudvwv yovunetety adtoy xai ixetedvew pr) TO 
neoiuévorvtt adtovs Taptdow napadoivat. éyeig odv xai Tis THY Saiudven 
xadaipécews tov yodvoyv xtd. (vgl. schon ebd. 5, 1. 3 p. 219 Mras 
peta trv éxipdveray adtod [sc. Christi] xai Pdvator tev daiudvwv 
iotoenPyoay xtd.). Die von unserm Spruch bezweckte Diaimonen- 
austreibung, bei der Christus die Hand im Spiele haben soll, beruft 
sich auf die erfolgreichen Daimonenaustreibungen, die der Erléser 
in der Zeit seines Erdenwandels vollbracht hat: damals hat er ja 
so manchen immundus spiritus zum exire gezwungen 1*, Wenn 
diese Erklirung zutrifft, so ist in Z. 1/2 Christi Passion, seine 
tribulatio durch dolores mit gutem Grunde nicht erwihnt; es ist 
ausschliesslich an die éxipmdveva Christi (quando Christus natus est) 
gedacht, in deren Zeit jene xadaigeoig tHv daidvwr fallt, die 
gewissermaBen das Modell fiir die gegenwirtige exorzistische 
Krankheitsheilung abgibt. Wenn man das quando Christus natus 
est mit den beiden entsprechenden Formulierungen bei Euseb 
zusammenhalten darf, so kann man vielleicht bei omnis dolor auch 





146 Formulierung nach G. A. Gerhard, Der Tod des groBen Pan, S. B. 
Heidelb. Akad., Phil.-hist. Kl. 1915, 5. Abhdlg., 8. 9f., wo die eusebianische 
Deutung der Plutarcherzihlung gut behandelt ist. 

16 Vgil. etwa Luc. 4, 35f.; 8, 28f. (dort auch iiber Qualen des exor- 
zisieren Damons). 
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an Eusebs Rede vom ,,ganzen Dimonengelichter’” (adv yévoc 
dayudvwyv ) denken: dann wire der Schmerzdimon, an den sich die 
invocatio der Formel richtet, nur einer von vielen. Volkstiimliche 
pagane Spruchfassungen nach Art der Sasernae-Formel blieben in 
christlicher Zeit dadurch am Leben, daB sie sich zu ihrer Recht- 
fertigung auf die aus den exorzistischen Geschichten des Evangeliums 
hergeleitete Vorstellungsweise beriefen und mit ihr verkniipft 
wurden. 

Aber selbst wenn die zuletzt entwickelte Erklirung nicht zu- 
treffen, vielmehr in Z. 1/2 des Spruches doch in irgendeiner Weise 
eine Hindeutung auf die Passion Christi stecken sollte, bleibt der 
wesentliche Kern unseres Deutungsversuches bestehen: seit Christus 
ist die Herrschaft der Dimonen ,,angeschlagen’’, wenn auch noch 
nicht gebrochen: auf den dolor (bzw. morbus), als den zweiten 
,altbésen Feind’’, trifft das Gleiche zu wie auf den diabolus. Oder 
ist er gar mit ihm identisch? Er hat seitdem Christus als ihn be- 
driuende Gegenmacht zu fiirchten 1”. Erwaihnung verdient wohl, 
daB die Verkniipfung der Aufforderung ezi, dolor mit der Feststellung 
Christus te sequitur formal mehr oder weniger an die Bannung des 
tortuosus serpens im ,,hymnus ante somnum” des Prudentius 
erinnert (cath. 6, 145 discede, Christus hic est, hic Christus est, 
liquesce!); im Kontext der dichterischen Pragung des Prudentius 
ist die Typik des dlteren exorzistischen Formelgutes erhalten 
geblieben. 

Die Behandlung des Spruches ist ausfiihrlicher ausgefallen, als 
er es zu verdienen scheint. Vielleicht findet das seine Entschuldigung 
durch unsern Versuch einer Verkniipfung mit ahnlichen Erschei- 
nungen vorchristlicher und christlicher Zeit. Auch die sprachliche 
Seite der Sache verdient Beachtung: so unbedeutend der Fall ist, 





” = Vgil. in unserm Zusammenhang auch die exorzistische Verwendung 
der Formel Christus hic est, iiber die F. J. Délger (Antike und Christentum 1, 
1929, S. 20) gehandelt hat, dessen Ausfiihrungen ebd. 5, 1936, S. 255ff. 
liber Beschwérungen ,,bei Leib und Blut Christi’? ebenfalls in den Umkreis 
des Exorzismus fiihren; sie machen u.a. auf ein Bleitéfelchen aus Reggio 
di Calabria aufmerksam (publiziert von J. Cozza Luzi RQS 1, 1887, 8S. 197ff.), 
auf dem die letztgenannte Formel wohl eucharistisch gemeint ist, dabei 
der bése Dimon mit den Worten geiye dx6 tis dovAnc tot Peod abgewehrt 
und die an ihn gerichtete Vermahnung mit einem dvaotitw 6 bedc gekop- 
pelt wird. 
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er vermag doch gut zu illustrieren, welche Gefahren eine nicht 
geniigend durchdachte Ansetzung von Sonderbedeutungen und 
Eigentiimlichkeiten der lateinischen Sprachentwicklung (oder dessen 
was man dafiir halt) mit sich bringen kann. DaB das haufig in der 
Verbindung uwva passa und substantivisch als passwm ,,der aus 
uvae passae hergestellte Wein’ belegte Adjektiv passus von 
, vertrocknet” her iiber ,,alt’’ die Sonderbedeutung ,,vergangen”’ 
entwickelt habe, bleibt vorerst eine unbegriindete Annahme. Nicht 
nur bei Meyer—Liibke, sondern auch in dem ein reiches Material 
ausbreitenden Artikel passus ,,ausgetrocknet”’ des Franz. Etym. 
Worterbuchs von W. v. Wartburg (Bd. VII, 1955, S. 743f.) gibt 
es nichts, was fiir die von Bulhart postulierte Sonderbedeutung 
geltend gemacht werden kénnte: die zugrundeliegende Anschauung 
— Austrocknen durch Ausbreiten in der Sonne — bleibt durch- 
gehend gewahrt. Sollte uns der Thesaurus oder andere Lexika 
tatsichlich ein wie immer mit pandere zusammenhiangendes Partizip 
fiir ,,vergangen”’ liefern, so wird das vielleicht eher mit dem vom 
Substantiv passus abgeleiteten *passare als mit jenem Sprach- 
gebrauch zusammenzubringen sein, der in Ausdriicken wie uva 
passa vorliegt. Fiir den hier behandelten Fall wire dies dann ohne 
Belang. 


Bonn, Endenicher Allee 7 
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J. Mesot s M B, Die Heidenbekehrung bei Ambrosius von Mailand. 
Administration der Neuen Zeitschrift fiir Missionswissenschaft. 
Schéneck-Berkenried (Schweiz), 1958. Pp. 153. 


Die zweite Halfte des IV Jahrhunderts war fiir die Entfaltung 
des Christentums sehr giinstig. Dank der Religionspolitik der 
romischen Kaiser war das Christentum staatlich anerkannte, ja 
privilegierte Religion und es standen der Bekehrung vom Heidentum 
zum Christentum sozusagen keine ausseren Hindernisse von Seiten 
des Staates mehr im Wege. Diese Zeit ist denn auch entscheidend 
gewesen fiir die Verchristlichung des Abendlandes. Ambrosius von 
Mailand, der an einem Brennpunkt der damaligen Zeit wirkte, hat 
dazu wesentlich beigetragen. 

Kine griindliche Studie aber iiber die Ausbreitung des Christen- 
tums in der nachkonstantinischen Zeit — d.h. von 325 bis zum 
Falle Roms um 410 — fehlt noch. Fiir die ersten drei Jahrhunderte 
besitzen wir das wohl bleibendste und im allgemeinen immer noch 
giiltige Werk Harnacks ‘“‘Mission und Ausbreitung des Christentums 
in den ersten drei Jahrhunderten’’. Es reicht aber nicht iiber das 
Jahr 325 hinaus. Ebenso befasst sich Gustave Bardys Monographie 
“La conversion au Christianisme durant les premiers siécles’’ 
hauptsachlich mit den ersten drei Jahrhunderten und greift nur 
sporadisch und summarisch ins vierte Jahrhundert hinein. 

Der Autor dieses Buches will diese Liicke einigermassen ausfiillen 
durch eine griindliche und systematische Behandlung der Bekeh- 
rungstatigkeit des Ambrosius und er hofft, dass noch mehrere 
Arbeiten dieser Art die Baustoffe liefern werden fiir eine endgiiltig 
zu erscheinende allesumfassende Arbeit iiber die Ausbreitung des 
Christentums im vierten Jahrhundert. 

Seine Monographie ist m.E. nahezu vollkommen gelungen. Sie 
zeugt nicht nur von einer griindlichen Kenntnis und Belesenheit, 
aber ist auch fesselnd und unterhaltend geschrieben. Nach einer 
kurzen Einleitung wird erst die geschichtliche Umwelt behan- 
delt und dann die Politik im Dienste der Bekehrung. Gezeigt 
wird wie Ambrosius mittels seines Einflusses auf die Kaiser auch 
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ihre religidse Gesetzgebung beeinflusst hat. Die letzen Abschnitte 
beschaftigen sich mit der Seelsorge und Bekehrung und mit deren 
Erfolgen. Ausfiihrliche Verzeichnisse schliessen das Buch ab. 

Nicht nur das Ganze ist zu loben, sondern auch in Einzelheiten 
gibt diese Studie kaum Anlass zu Kritik. Hinsichtlich des Verhalt- 
nisses zwischen Christen und Juden hat Dr. M. recht, wenn er 
behauptet, dass die Einstellung des Ambrosius nicht von der 
Haltung abweicht, welche die Christlichen Autoren im allgemeinen 
gegeniiber den Juden eingenommen haben, eine Haltung von 
Intoleranz (S. 31). Er unterlisst es aber mitzuteilen, dass die 
Jiidische Religion durch die Gesetzgebung des Staates religio licita 
war (Cod. Th. XVI, 8, 9 u. 13) und darum Recht hatte auf Schutz 
des Staates, so dass Theodosius der Grosse, obwohl rechtglaubiger 
Christ, in der Sache der Synagoge von Kallinikon, welche von 
Christen angeziindet worden war, als Kaiser die Pflicht hatte eine 
Strafverfiigung iiber die Schuldigen zu verhangen. Spater hielt der 
Pabst Gregorius der Grosse (590-604) sich ebenso an das rdémische 
Recht und schiitzte die Juden gegen den Fanatismus der 6rtlichen 
Bischéfe (Migne, P. L. 77, 497-498; 524-525; 390). 

Anlasslich seines Streites gegen die Ehescheidung bemerkt der 
Autor (S. 95): “Anscheinend musste er (Ambrosius) also gegen 
damalige Rechtsgepflogenkeiten ankampfen, die die Scheidung 
leicht gestatteten (cf. Sohm-Mitteis-Wenger, Institutionen 524 f.)’’, 
m.K. zielend auf das rémische Recht. Aber Ambrosius richtet sich 
hier auch gegen Bischéfe, die in dieser Hinsicht zu biegsam waren 
(In Matth. 14: Iam contra Scripturae legem mulieri vivente viro 
nubere quidam Ecclesiae rectores permiserunt). 

Nach einer Auseinandersetzung, dass Konstantins Religionspolitik 
sich im allgemeinen davor hiitete das religidse Empfinden der 
Heiden schwer zu verletzen und u.a. nur die private Haruspizin 
und die dabei angewandten hauslichen Opfer verboten wurden, 
folgt die Bemerkung (S. 11), dass auch politische Griinde dieses 
Verbot veranlasst haben. Die anderen Griinde werden nicht er- 
wahnt. Ich frage mich ob hier auch nicht eine gewisse aberglaubische 
Furcht eine grosse Rolle gespielt haben kénne, die Furcht der Kaiser 
vor heimlichen heidnischen Verfluchungen, welche bei 6ffentlichen 
Opfern nicht geaiussert werden konnten. 

Der Autor betont, dass Ambrosius ein besonderes Interesse an 
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der Bekehrung einer intellektuellen Elite hatte (S. 133). In dieser 
Beziehung erhebt sich die Frage ob hier ein bewusstes Streben 
gewesen sei den Ofters tiefen Stand der geistlichen Ausbildung der 
Priester zu heben (cf. Mansi ITI, 14 u. 1171). 

So erheben sich noch mehrere Fragen. Mége diese Arbeit fiir 
viele Gelehrte eine Anregung sein weitere derartige Bausteine fiir 
eine Fortsetzung von Harnacks Meisterwerk zusammen zu bringen. 


Winschoten, Liefkensstraat 6 E. J. JONKERS 


H. Hess, The Canons of the Council of Sardica. Oxford: The 
Clarendon Press, 1958. 170 pp. 


For more than a century the Council of Sardica has occupied 
the minds of many writers of ecclesiastical history, on account of 
the fact that in 1846 the authenticity of the canons of this council 
was called in question for the first time. After that many treatises, 
pro as well as con, were published, till after the investigations of 
Funk and Turner, the authenticity could be said to be incontestable. 
Then other problems arose. Turner had succeeded in drawing up 
the Latin text by the side of the extant Greek text, and now the 
question was which of the two was the oldest, a question that was 
the more urgent, because, among other things, the wording 
differed on several points. 

A considerable part of this book, divided into a general and a 
special part, which are closely connected, deals with this question. 
The general part contains historical and textual studies in which 
the historical setting, the rival synods and the person of Hosius 
of Cordova, president of the council, are discussed and the trans- 
mission of the Latin, as well as the Greek text. 

The second part, entitled “Studies in interpretation’’, discusses 
separately the historical background of each canon. 

In the first part the writer, after having given the opinions of 
several scholars on the priority of the Greek or Latin text, propounds 
somewhat hesitatingly that probably the fact that the number 
of Greek and Latin speaking members was practically equal — which 
was uncommon in those days —, has been of great influence (p. 47). 
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This involved the necessity to publish two versions. These versions 
agreed in essential points, but differed in details. Therefore, 
according to the writer, it will have to be decided of each canon 
separately, which of the two versions expresses the opinion of 
the council. This is done in the second part. 


Here follow some particulars: To emphasize the remark that the 
form of the canons was adapted to those of the Senatus consulta 
(p. 39), it might have been pointed out, that this is only one of 
the fields in which Canon Law agrees with secular law, in order 
to be more effective (Revue d’Histoire du Droit XX, pp. 336-343). 

The statement that the Didascalia (II, 1) directs that a candidate 
for the episcopate must be fifty years old, is incomplete (p. 105). 
The writer discusses only part of the text, which gives the 
following clauses: Si autem in parochia modica ordinandus est 
episcopus et non invenitur, qui tempore aetatis 1am transisse videatur 
et testimonium habere, et sapiens est autem iuvenis et testimoniwm 
habet ab iis, qui cum eodem sunt, quia dignus est ad episcopatum, 
et per tuvenilem aetatem, per mansuetudinem et per bonam conver- 
sationem senectutem ostendit, probetur et, si ab omnibus tale 
testimonium habet,.constituatur episcopus in pace €.q.s. 

It was even directed by a council, held under Pope Sylvester 
(314-335) at Rome, that no one could be made a bishop before 
having been in office for the respectable time of more than fifty 
years. This involved great practical difficulties of course on account 
of the age as well as for want of competent candidates, so that 
even newly-converted persons were sometimes appointed com- 
paratively early. This has been insufficiently illustrated by the 
writer. 

In discussing the prohibition of taking interest Augustinus En. 
in Ps. 126,6 should have been mentioned. 

However, these matters are of minor importance compared with 
the merits of this book, for the writer proves himself to have, on 
the whole, a profound knowledge of the councils and the writings 
of the ancient Christian authors. 

This book is, in fact, a valuable contribution to our knowledge 
of the early development of Canon Law. 


Winschoten, Liefkensstraat 6 E. J. JONKERS 
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Adolf W. Ziegler, Neue Studien zum ersten Klemensbrief. Miinchen, 
Manz Verlag, 1958. Pp. 144. 


The development of patristic studies is clearly indicated when 
we compare the questions and answers of Ziegler with the comments 
on Clement made by his first editor, Patrick Young, in 1633. Young 
saw in Clement an example of primaeva simplicitas ; his commentary 
cited many patristic writers but quoted non-Christian authors only 
to illustrate Clement’s vocabulary. Clement wrote in the name of 
the Roman church ut modestiae et humilitatis posteris aetatibus 
exemplar imitandum proponeret. Ziegler, on the other hand, breaks 
up Clement’s ideas into smaller units so that by the study of details 
he can come to a general picture which is not based on “a single 
intuitive glance’. The result of his comparative analysis is to show 
that (1) Clement’s purpose of seeking peace in Corinth is responsible 
for his non-polemic attitude toward the Roman state; (2) his 
“openness to revelation” leads him to use oracle-terminology in 
relation to prophecy and to speak of non-Christian oracles without 
criticism (55, 1); perhaps he mentions women because of the ancient 
idea that they have special prophetic gifts; (2a) he knows the myth 
of the Danaids and of Dirce, though not directly from Aeschylus; 
(2b) he uses the Latin version of the story of Medea (Seneca); 
(3) the idea of voluntary exile also comes from more widely diffused 
classical sources ; (4) the authority of Clement is essentially prophetic, 
not imperial; his letter, perhaps written after an earlier encounter 
with the Corinthians, does not provide a direct testimony to the 
Roman primacy but ‘‘belongs to its history’. Ziegler concludes that 
“der Anteil des Briefes am antiken Bildungsgut legt nahe, dass sein 
Verfasser, der rémische Klemens, nicht Judenchrist war, sondern 
wahrscheinlich vom Heidentum gekommen ist’’. Specific relations 
with Corinthian or Delphic mythology, however, cannot be 
demonstrated. 

We should agree with Ziegler that the method of analyzing details 
(while keeping the general picture in mind) is the only one which 
can bring progress in the study of an author like Clement, or of any 
other author. And he is undoubtedly right when he says that 
“1 KI nicht zweierlei, sondern dreierlei Geschehen kennt, nimlich 
das atl, das ntl und das antike-heidnische” (p. 49). This feature 
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is sometimes overlooked by contemporary scholars, for whom the 
apostle Paul and his successors seem to stand almost entirely within 
ancient Judaism. Even a Hermas, however, as R. Joly has pointed 
out, is not purely Jewish; and the studies of E. R. Goodenough have 
shown the widespread diffusion of Hellenistic motifs among Jews, 
while van Unnik has indicated that the movement of ideas was not 
all in one direction (Vigiliae 4, 1950, 181-89). 

One basic question is whether one can properly speak of ‘““Jewish’”’ 
and ‘‘Hellenistic’’ as if the words represented cultural entities which 
can be fully separated. If one compares Ziegler’s picture of Clement 
with that found in Pére Daniélou’s T'héologie du Judéo-Christianisme, 
one might suppose that two different men were being described; 
Clement presumably believed that his two or three worlds could 
be synthesized. And in Ziegler’s work one might ask for more 
emphasis on the réle of education, specifically in the study of 
rhetoric, as the immediate source of much of what Clement says. 
I do not mean that Clement’s choice of topoit was governed by his 
training, but simply that the topor and the illustrations of them 
provided him with materials out of which he could make selections. 
Since he may have used poetry to illustrate some of his themes, 
it is significant that handbooks were available in which poetry had 
already been anthologized. 

Generally speaking, Ziegler’s book is a careful, well balanced 
study of a difficult theme. It will prove valuable to students of 
early Christian literature, and we may hope that further ‘neue 
Studien” will appear. 


Rosert M. GRANT 
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